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PREFACE 

The Vedantasara is an easy and concise commentary 
on the, BrahmasiLtra-s of Badarayana who is believed 
to be identical with Vyasa, the famous author of the 
Mahahhardta. The Vedantasara was written by Bhagavad 
Ramanuja (a.d. 1017-1137) in accordance with the 
views of the Visistadvaita school of Vedanta. Sri 
Ramanuja was born at Sriperumbudur near Kanchi- 
puram as the son of Kesavasomayajin and BhudevL 
He was a pupil of Mahapurna and a younger con- 
temporary of §ri Yamunacarya of Srirangam. His 
other 'works are: Sribhdsya, Bhagavadgitabhasya, Veddrtha- 
samgraha^ Vedantadtpa, Gadyatraya and Mityagrantha. 
Regarding the complete biography of &ri Ramanuja, 
the attention of the readers is drawn to the Ramanuja- 
campu of Ramanujacarya, published as No. 6 in the 
Madras Govt. Oriental MSS. Series. His doctrine and 
teaching have been fully dealt with by Prof. P. N. 
Srinivasacharya in his book entitled The Philosophy of 
Visistadvaita published as No. 39 in the Adyar Library 
Series. This system was first expounded by Sri 
Nathamuni, developed to a great extent by §ii Yamuna- 
carya in his works and perfected by Sri Ramanuja 
in his works like the Sribhasya, and the Vedarthasamgraha> 
after refuting the contrary views of the opponents. 
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Perhaps this edition of the Vedantasara with English 
translation is unique in its kind and 1 believe it will 
render great and valuable service to research scholars 
in their comparative and critical study of the Vedanta 
philosophy. 

The under mentioned MSS. and printed book have 
been used for this edition: 

1. A L The palm-leaf MS. of the Adyar Library. 

Grantha script. Injured. Complete. 
No. 20. H. 38. 

2. A 2. The palm-leaf MS. of the Adyar Library. 

Grantha script. Injured. Incomplete. 
No. 24. L. 3. 

3. ML The palm-leaf MS. of the Madras Govt. 

Oriental MSS. Library. Telugu 
script. Slightly injured. Complete. 
D. No. 5022. 

4. M 2. The palm-leaf MS. of the Madras 

Govt. Oriental MSS. Library. 
Grantha script. Injured. Complete. 
D. No. 5023. 

5. M 3. The palm-leaf MS. of the Madras 

Govt. Oriental MSS. , Library. 
Telugu script. Slightly injured. 
Complete. D. No. 5024. 

6. Pr. The printed edition of the Sri Ven- 

katesvara and Company Madras. 
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The translation was made by my friend Sri 
M. B. Narasimha Ayyangar of Bangalore. I am glad 
that I have the opportunity to revise and edit it with 
the Sanskrit text in the Adyar Library Series No. 83. 
I am indebted to the translator and to the Director 
of the Adyar Library for the inclusion of this publication 
in the Adyar Library Series. 

Thanks are due to the Curator, Govt. Oriental 
MSS. Library, Madras for lending the MSS. Nos. 3 to 
5 mentioned above, for collation. 

My Colleague Pandit K. Ramachandra Sarma 
rendered valuable assistance in reading the proofs and 
preparing the indexes. I thankfully acknowledge his 
help. 

The Vasanta Press, Adyar, has to be thanked for 
bringing out the volume with attractive get up and 
promptness. 

9-2-1953 V. Krishnamacharya 



INTRODUCTION 

After completing the course of study of the Veda-s, the 
student should perform the rituals mentioned therein. 
There are rules prescribed for their proper performance. 
But in the Veda-s proper, these rules are not mentioned 
at all. Therefore the student has to go to other works 
for them. Consequently certain subsidiary works on 
the rules of interpretation were composed by the sages 
and the earliest of these works was the l j\dimdmsdsutra-s 
of Jaimini. 

But these siitra-s were very short statements and 
they could be interpreted in different ways; consequently 
a number of commentators arose. They interpreted 
these sutra-s differently. The performance df the rituals 
mentioned therein grants only limited and transitory 
results. Hence these Vedic scholars went in search 
of other systems that could give unlimited and ever- 
lasting results. 

Badarayana is the author of the Brahmasutra-s. He 
has stated therein, on the authority of the Upanisad-S, 
that the knowledge of Brahman leads to everlasting 
benefits. Badarayana mentions the names of 
Asmarathya, Audulomi, Badari and Kasakrtsna to 
show that they also were writers on the subject before 
him. 



Certain occidental writers have placed the Sutra 
period in the second century B.C. Their one object 
seems to have been to show to the world that the Indians 
copied everything from Greek literature. But the Indian 
writers have not mentioned the date of their composition 
in any of their works. Hence it is not possible to 
determine exactly when these sutra-s were composed. 
But the general impression is that Badarayana, who 
is no other than Vyasa, lived about 3101 B.C. i.e. the 
beginning of the Kali age. 

These siitra-s, as already stated, are short and 
cryptic statements. They can be interpreted in any 
way the commentators liked. Hence they 'had a 
number of commentators, Sri &amkara, Ramanuja, 
Purnaprajna, Bhaskara, Nimbarka, Vallabha and 
others. Each of these commentators interpreted the 
siitra-s in his own way differing from the others. At 
times, a sutra was split into two by certain commenta- 
tors or some of the sutra-s were missing in certain 
commentaries. 

Sri Ramanuja has contributed nine works in 
Sanskrit on the Visistadvaita philosophy. None of his 
Tamil works is available so far. The Sanskrit works are 
(1) Vedantasara, (2) Vsdaniadipa, (3) §nbhdsya,]{4:) Gitd- 
bhasya, (5) Vedarthasamgraha, (6) Sarantigatigadya, (7) 
Vaikunthagadya, (8) Snrangagadya and (9) Mtyagrantha. 
Of these, the Sribhdsya is an elaborate commentary on 
the Brahmasutra-s of Badarayana. Vedantasara is a 
very concise commentary on the same and Veddntadipa 
is a commentary in between these two. 
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In the introduction to his Vedantadipa, SriRamanuja 
summarises the teachings of Vedanta to the following 
effect: Of the three ultimate entities known to 
philosophy, the intelligent individual soul is essentially 
different from the non-intellgent matter and the 
supreme Brahman. The essential differences thus exist- 
ing between matter, soul and Brahman are intrinsic 
and natural. God, who is the same as the supreme 
Brahman, is the material and efficipnt cause of the 
universe ; and the universe, which is made up of matter 
and soul, is the effect produced by Him. Matter and 
souls form the body of God, and this body is capable of 
existing in a subtle, as well as in a gross condition. 
God with his subtle body constitutes the universe in 
His causal condition; and with His gross body, He 
forms the created universe itself. The individual souls 
enter into matter and thereby make it live. Similarly 
God enters into matter and soul and gives them their 
powers and their specific characters. The universe 
without God is exactly analogous to matter without 
soul and in the world, as we know it, all things are 
what they are, because God has penetrated into them 
and rules and guides them all from within, so much 
so that all things are representatives of Him and all 
words denote Him in the main. 

Sri Ramanuja has based his commentaries on the 
following works: (1) Divyaprabandha of Sri Sathakopa; 
(2) Siddhitraya (3) Agamapramanya and (4) Stotraratna 
of &ri Yamuna; and (5) Nyayataltva and (6) Togarahasya 
of &a Nathamuni. Of these the Divyaprabandha is 
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written in Tamil and the rest are all written in Sanskrit. 
Further Sri Nathamuni's works are not available now. 

Certain special features can be noted in SriRama- 
nujVs works. Of all the Sanskrit commentators of the 
Brahmdsuira-s, Ramanuja is unique in one respect namely 
he proved that the relation between Brahman on one 
side and the souls and matter on the other, is that 
between soul and body {sarira-sariribhava) so that all the 
scriptural texts on the bheda and abheda between them, 
could be sensibly interpreted. In support of this view 
he mentions Bodhayana, Dramida, Guha and Tanka 
and others, who had lived before him and who had 
written treatises on the Brahmasutra-s. He also states 
in the Sribhdsya that he has followed their teachings 
in this work. 

Sri Ramanuja 8 has held that the twelve chapters 
of Purvamimamsa, four chapters of Samkarsakanda and 
the four chapters of the Brahmasutra-s constitute one 
system of philosophy. In support of this view, he has 
quoted a passage from Bodhayana thus : ^%iW^RtT^ 
tfipft^T ^^T^R% ^m#^^%fe: i The authors of these 
three works are different persons, but these constitute 
one main work, as they deal with one subject. Jaimini 
begins his work with atha (then) . The Brahmasutra-s also 
begin with atha. By this, it is not correct to hold that 
they are different works. Even in Jaimini's 'Mimdmsa- 
sutra-s different chapters begin with the word atha. 

According to Sri Ramanuja, bhaktiyoga is the 
means for the realization of the Self and the attain- 
ment of moksa which constitutes eternal Bliss. It is 
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synonymous with upasana (meditation). That bhakti 
(devotion) results wholly from viveka (discrimination), 
vimoka (freedom), abhyasa (practice) y kriyd (work), kalyana 
(auspiciousness), anavasada (absence of weakness), and 
anuddharsa (absence of excessive merriment) ; because 
it is only so possible, and because also there is scriptural 
authority to that effect. 

Who then is this Brahman ? Sri Ramanuja defines 

Him thus : 'By the word brahman is denoted the Highest 

Person who is, by nature, devoid of all evils and is 

possessed of a host of auspicious qualities, which are 

innumerable and unsurpassable in excellence. For, 

everywhere in the contexts the word brahman is seen 

to have been derived from the association of brhattva 

(greatness) and whatever greatness is, by nature as 

well as by qualities, unsurpassable in excellence, that 

is its primary and natural meaning. And He, who 

possesses such greatness, is alone the Lord of all. Hence 

the word Brahman is primarily used to signify Him 

alone. In cases where, on account of the association 

of a modicum of that quality, other things than the 

Lord are meant by the word Brahman , it must have been 

used in a secondary sense; because it is improper to 

postulate a variety of meanings for it, as it is improper 

in the case also of the word, bhagavat. He is the supreme 

Self known as Narayana whose abode is Sri Vaikuntha 

and whose consort is Sri or Mahalaksmi. 

The Brahmasulra-s consist of four Adhyaya-s 
(chapters) and each of the four chapters consists of 
four pada-s (parts).' The first chapter is called the 
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Samanvayadhyaya and it determines that Brahman is 
the cause of creation, sustenance and destruction of 
the universe. The second chapter is called the 
Avirodhadhyaya and it removes any inconsistency that 
may arise for such determination. It establishes 
firmly what the first chapter has done. The third 
chapter is called Sadhanadhyaya and it mentions the 
means for attaining Brahman. The last chapter is 
called Phaladhyaya and it treats of the results obtained 
by that means. In the scheme of things, the first two 
chapters are quite distinct from the last two chapters. 

The Vedantasara begins with this benedictory verse: 

c I bow unto Visnu who has for his body all the 
sentient and the nonsentient beings, who is the Self of 
all objects, who is associated with the Goddess, Sri; 
who is the Ocean of Bliss untainted with impurity \ 

By this we learn that the supreme Being according 
to Sri Ramanuja is Visnu who has for his body all 
sentient and non-sentient beings. It is also clear that 
the sentient beings, the non-sentient things and the 
Lord are distinct from each other and that the, Lord is 
possessed of a host of auspicious qualities bereft of all 
evils. The Lord could only be approached through 
bhakti or prapatti which is only a form of bhakti. 

I Adhyaya. The first four sutra-s establish in a 
short compass the system of philosophy and religion 
as enunciated by Ramanuja, thus: 

That the Vedanta-s establish Brahman, who is 
blameless and possessed of good qualities, who is the 
cause of the universe and who has the nature of 
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unsurpassed bliss. Brahman then is the. object of the 
highest pursuit and He is both the instrumental and 
material cause of the universe. 

Sutras 5 to 12 refute the theory of Samkhya that 
the pradhdna or prakrti causes the world. 

Sutras 13 to 22 advance another argument, namely: 
the Self mentioned for meditation in the text, ' Different 
from this which consists of kowledge, is the still Inner 
Self, the dnandamaya' (Tait. II. 1. 1), etc. can only be 
the highest Self and not the individual self. 

The next two sutras (23-4) determine that the 
supreme Being is denoted by the word okas a and 
prdna; because there are the scriptural texts — C A11 
these beings are, indeed, born out of dkdsa (Chand. 
Up. 1.9. 11), etc. 

Sutras 25 to 28 raise another point, namely: The 
word jyotis (or light) occurring in the scriptural text, 
c Now that Light, which shines beyond this highest 
Heaven, etc.' (Chand. III. 13. 7) cannot be the digestive 
heat in the stomach, because in the same context, 
there occurs a reference to the highest Person who is 
denoted by the word jyotis. Further there is nothing 
wrong if jyotis is taken as the digestive heat; because 
the teaching here is a commendation enjoining the 
continued meditation of that highest Person in the 
form of that digestive heat for the purpose of attaining 
the fruition of a desired result. 

The last four sutras (29 to 32) state that the word 
Indra, used to denote Indra as identified with prdna, 
refers to the highest Person, whose body is Indra. 
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The remaining parts 2 to 4 also deal with certain 
scriptural texts and clearly state that the universal 
Cause is the highest Self and not the individual selves. 
(Vide Sri Vedantadesika's Adkikatanasa? 'avail ", verse 18 

II Adhyaya. The first two sutra-s of the first part 
of the second chapter deal with the topic : Kapila is a 
great sage, who composed the Samkhyasutra-s and he 
states that pradhana is the cause of creation, etc. of the 
universe. As such his system has to be accepted. If 
an argument of this type could be accepted it will lead 
to the result, namely, that Manusmrti and other works 
will have no place and have to be discarded as useless. 
The Vedanta texts are in need of supplementary texts 
to establish their meaning. The other Smrti writers 
have contradicted the meaning of the Vedanta texts. 
It is only Manu and others that have supported their 
meaning. Hence Manu and others and not Kapila, 
have to be accepted as the authors of the supple- 
mentary texts. 

The next sutra (3) determines this point, namely: 
The Togasutra-s were composed by a great person like 
Hiranyagarbha. Hence it has to be accepted as a 
supplementary text. Here the argumentators have 
missed one important point. Hiranyagarbha is after 
all the four-faced Brahma, who is tainted with the 
qualities of rajas and tamas, and he has composed these 
sutra-s. Therefore it has to be assumed that these 
Togasutra-s are contaminated with, the qualities of 
rajas and tamos. Hence they have to be rejected. 
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The next nine sutra-s (4-12) raise an important 
point: The universe is a non-sentient being and 
Brahman is a sentient being. A sentient being cannot 
be the material cause of a non-sentient being. This 
is so seen in the world. Hence Brahman could not be 
the cause of the universe. This is not correct. We 
find in the world that sentient beings are born out of 
non-sentient ones. Therefore it is also appropriate to 
state that Brahman is the cause of the world. 

The next sutra (13) states thus : ' Kaxiada, Afcsapada 
and the Buddha have accepted the atoms to be the 
cause of the world. Therefore their theory has to be 
accepted. This is not correct; because they have 
established their system on reasoning discarding the 
scriptural texts 5 . 

The next sutra (14) states thus : ' Brahman has for his 
body all the sentient and the non-sentient beings. 
Therefore he has to experience all pleasure and pain 
like any other individual self. This is not correct; 
because the pleasure and pain are subject to karmdn 
and Brahman is free from all karman-s\ 

The next six sutra-s(\5-2§) state thus : c The world 
which is effected by Brahman is not different ; from 
Brahman, because the effects such as pot, etc. are 
perceived to be not different from their causes, the 
clod of clay, etc. 5 

The next three sutra-s (21-3) raise an important 
point. Suppose the universe becomes identically one 
with Brahman. Then Brahman becomes tainted with 
the flaw, namely that He is the creator of the universe 

B 
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that is not beneficial to Himself. This is not so; He 
is distinct from the universe in His essential nature 
as stated in the scriptural text, ' Remaining within the 
self 3 , etc. Hence the faults of the world do not touch 
Him. 

The first nine sutra-s of the second part of the 

second chapter state thus: ' The pradhdna of the Sam- 

.khya-s cannot produce the universe; because the 

pradhdna, which is nonsentient cannot produce the effect 

without the association of a sentient agent \ 

Then Badarayana refutes the views of the Sautran- 
tika and Vaibhasika schools of Buddhism thus : c The 
Bauddha-s have accepted that the aggregates of earth, 
etc. are nothing but the atoms. But their argument 
falls to the ground; because they have accepted the 
momentariness of all objects including the atoms that 
form the aggregate and are destroyed in the second 
moment of their existence 3 . 

The next three sutra-s (27-9) refute the views of the 
Yogacara-s thus: ' The views held by the school, that 
establish the negation of objects other than cognition, 
are not correct '. ' What is apprehended in the sentence, 
c I know the pot ' is the object that is used in the 
objective case. It is not possible to say that its negation 
is apprehended. The forms of cognition do produce 
in men the ideas of particular objects and not the 
objects themselves. 

The next sutra (30) criticises the view of the 
Madhyamika school. c The view of universal voidness 
is not correct, because when the proposition is to be 
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proved it should refer to the object of existence and 
not of nothingness \ 

After refuting different views held by the opponents , 
Badarayana comes to the Paficaratra school. This 
adhikarana is called Utpattyasambhavadhikarana or the 
Pancaratradhikara^ia (p. 187). He raises the objection 
against this school in the first two sutra-s and answers it 
in the last two sutra-s. According to him the Pafica- 
ratra system is entirely correct and it does not contradict 
the view of Vedanta. Samkarsana, Pradyumna 
and Anirudcjha are different incarnations of Lord 
Vasudeva. The caturvyuhop&sana is one of the brahma- 
vidya-s like the sadvidyd, daharavidyd, etc. 

In the third part of the second chapter, the author 
determines that akasa (space) is a product as there are 
scriptural statements to prove this. The same could be 
said of vayu, etc. 

Then he explains that the individual self is not 
pure consciousness as held by opponents. But he is a 
knower; and he is inseparably connected with another 
substance known as knowledge. With the help of this 
knowledge he is able to find out everything. This 
knowledge bears to the self the relationship of the rays 
to the object that emanates those rays. 

The next seven sutra-s (33-9) state thus : c The self is 
the doer and not the three qualities, namely sattva, 
rajas and tamas; the next two sutra-s state thus: The 
actions of the individual self are all dependent upon 
the highest Self. But it should not be said that the 
highest Self is responsible for all man's actions, because 
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man alone should choose the first action and the subse- 
quent actions arise as a corollary to his first action.' 

The first three sutra-s of the fourth part of the second 
chapter state thus: c The sense organs are all products 
in the same way as dkasa, etc. because there is khe 
scriptural statement 5 . Sat, alone, my dear, was in the 
beginning ! 

The next two sutra-s (4-5) state thus: ' The sense- 
organs are eleven in number and they move with 
the self. 

Then the topic of the prana is elaborately dealt 
with in this part. 

Ill Adhyaya. The first seven sutra-s of the first 
part. of the third chapter determine this point: 'The 
individual self when he moves from one body to another, 
goes enveloped by the rudiments of the elements \ 

The next four sutra-s (8-11) state thus: c On the 
exhaustion (p. 243) of the karman-s the individual self 
returns to the world with a remainder of the karman-s, 
whose fruit he has not enjoyed \ 

The next ten sutra-s (12-21) state thus: ' Those who 
hat^e done puny a-karman-s, (meritorious works) reach the 
moon. But those who have done pdpa-karman-s (non- 
meritorious works) do not go to the moon \ 

The" next sutra states thus: < The individual self on 
his return journey from the moon passes through the 
ether, the wind, the smoke and the cloud in an order. 
Then he comes to the earth in the form of rain. 3 

The first six sutra-s of the second part of the third 
chapter state thus; c The objects seen in the dreams are 
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real and not created by the individual selves: but they 
are the creations of the highest Self 3 . 

The next two sutra-s (7-8) state thus: c In the deep 
state of sleep, it is stated that the individual selves 
sleep in the nadi-s and also in pericardium. When they 
awake they do not know that they have slept in 
Brahman 5 . The next sutra states thus: c The same 
person, (who was in a state of deep sleep) rises from 
sleep; because there are the works for which the person 
of defective knowledge has to undergo retribution; 
because also there is the remembrance 5 . 

The next fifteen sutia-s (9-23) state thus: ' No 
mistake arises in the highest Brahman, even if He 
remains as an immanent Self in all the four states, 
such as the waking state, etc. In the scriptures and in 
the Smrti-s it is stated that the high est Brahman possesses 
a twofold characteristic, namely, the absence of inaus- 
picious qualities and the presence of all auspicious 
ones. Sins do cling to the individual selves. The 
individual selves and the highest Self are encased in a 
body; yet their differential characteristics are stated 
in the scriptures \ 

The third and fourth parts of the third chapter 
deal with various brahmavidya-s which lead men to 
moksa and other goals according to their wishes. 

IV Adhyaya. The first two sutra-s of the first part 
of the fourth chapter states thus: ' The knowing that is 
useful for the attainment of the final release, has to be 
repeated more than once 5 . Bhagavan Sri Krsna 
states thus : ' Worship Me with devotion, directed 
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to nothing else. Whose minds are fixed on Me I lift 
them before long, etc. 3 (Bhag. GL 12.7). The next 
siitra states thus : c The meditation should be on the 
highest Self who is the Self of the individual 
selves. The next sutra states thus: c The highest 
Self should not be apprehended in the symbol of the 
mind, etc. 3 

He then states thus: c Meditation has to be made 
every day till death; because the scriptures say so'. 
The next sutra (13) states thus: •' When the meditation 
on Brahman is begun the earlier sins do not cling to 
him; because those meditations have that power V The 
next sutra states thus: 'As regards the wise, the ordinary 
good deeds obstruct the attainment of final release. 
But as they grant undesired fruits, they either do 
nothing to the selves or become destroyed. After death 
they do not yield any results'. The next sutra states 
thus : ' The good and evil deeds performed before the 
acquisition of knowledge become destroyed without 
granting any fruits. The texts say that they last till 
death'. 

The next three sutra-s (16-18) state: c Agnihotra, etc. 
are the works to be performed by the dsramin. The 
life of an asramin is only intended for the acquisition of 
knowledge. The good and bad deeds do not cling to a 
person, who has obtained the knowledge of Brahman. 
Further the works done with knowledge cause obstruc- 
tion to the grant of the fruits after death'. The last 
sutra (19) states thus: 'Having destroyed by enjoyment 
the two kinds of deeds, the self reaches Brahman'. 
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The first two sutra-s of the second part state thus: 
' The organ of speech and other sense-organs stop 
working at the time of death. Hence it is right to say- 
that the sense-organs combine with thte mind at death \ 

The next sutra (3) states: c At death the mind is 
combined with the (prdna) breath and the prdna with 
the self 5 . 

Then it is stated thus : The wise and the unwise 
follow the same path till they reach the path of light, 
etc. Brahman could be reached only by traversing 
the path of light. A subtle body peisists even after 
death. 

Then rhe sutra-s state thus: c The highest Person 
remains within the heart of the individual selves. 
Through His grace the door of the heart becomes 
illuminated. Then he leaves the body through the 
susumnd nadi from his head 3 . 

The next sutra (17) states thus: c The wise go up- 
wards through the rays. These rays remain at night 
al^o 5 . In the winter season they are covered with 
snow. The next sutra states thus: 'Even those, who 
die at night, reach Brahman. The man must perform 
his duty, as long as he is encased in the body. The 
works, which have begun to produce the results, die 
with the body. They do not stand in the way of 
attainment of Brahman 3 . 

The next two sutra-s (18-19) state thus: ' The wise 
reach Brahman even if they die during the southward 
progress of the sun. The Yogin-s remember both the 
paths and they wil] not be deluded by doubt 5 . 
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The third part begins: c The wise traverse by the 
path of light, etc \ 

The next two sutra-s (4-5) state thus : c The presiding 
deities of light, etc. who are directed by the highest 
Person are conductors of the wise. After lightning, 
the self reaches Brahman \ The next ten sutra-s (6-15) 
state thus : c Badari thinks that those who meditate on 
the effected Brahman i.e. Hiranyagarbha traverse the 
path of light, etc. Because the self that reaches Hirajj- 
yagarbha does not come back to the world; and 
when the world of Hiranyagarbha passes away, then 
the selves go with their ruler to the Highest. Jaimini 
thinks that the Highest alone should be meditated upon 
always. Badarayana states that those who meditateupon 
Brahman traverse the path of light, etc. Some meditate 
upon Brahman as the Self of their selves. While others 
meditate on their selves as having Brahman for the Self. 

The first three sutra-s of the fourth part state thus: 
' The self reveals itself in all his glory when he reaches 
the Highest 3 . The next suira (4) states thus: ' The 
released self experiences the Highest, who is his Self, 
as one with him'. 

The next three sutra-s (5-7) state thus: c Jaimini 
thinks that the nature like that of Brahman, free from 
sin, manifests itself in the individual Self. Audulomi 
thinks that his very nature is intelligence. But 
Badarayajia opines that he possesses both of them 
mentioned above". 

The next two sutra-s (8-9) state thus: ' The highest 
Person, while in a sportive mood, is born as the son 
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of Vasudeva and Dasaratha by His mere will In the 
same manner the released soul, who is included in the 
sportive activity of the highest Brahman, can have 
father, etc. in the world through his will. But the 
released Self is not subject to karman at any time. 

The next seven sutra-s (10-16) state thus: 'Badari 
holds that released Self does not possess a body and the 
sense-organs. Jaimini opines that he becomes manifold 
with the help of the body and sense-organs. But 
Badarayana thinks that he possesses both these charac- 
teristics. The released Self does not possess bodies, 
that are his own creation. He enjoys the sport, created 
by the highest Person. The Self enjoys everything by 
entering all as in the case of the lamp. The Self 
remains in one place. But he experiences everything 
through knowledge that acts as his light'. 

The next five sutra-s (17-12) state thus : ' The released 
self possesses the character of the highest Person except 
creation, sustenance, and destruction of the world \ 

The last sutra (22) states thus: f The released self 
does not come back again to the world \ 

&ri Ramanuja postulates a personal God. He 
defines Brahman thus : c By the word brahman is 
denoted the highest Person, who is, by nature, devoid 
of all evil, and is possessed of hosts of auspicious qualities, 
which are innumerable and unsurpassable in excellence. 3 
He accepts a world that is real, that is opposed to the 
world of illusion of the Advaitins. Of the means of 
attainment he accepts the bhakti and prapatti wherein 
the Lord is considered both as a means and the object 
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of attainment. Only he attains the Lord whom He 
elects with grace. This is the truth of this system. 

In concluding I wish to offer my heartfelt thanks 
to Rao Bahadur K. V. Rangaswami Ayyangar, at 
whose instance I translated into English the text of the 
Vedantasara and to Vaidyaratna G. Srinivasa Murti, 
Director, Adyar Library, for undertaking to publish 
this work in the Adyar Library Series. My special 
thanks are also due to Pandit V. Knshnamacharya 
of the Adyar Library for revising the translation and 
editing it with the text. He also has added some 
necessary notes and a valuable introduction in Sanskrit. 
I request the general public to pardon me for any short- 
comings that they may find in the work. 

4-2-1953 M. B. Narasimha Ayyangar 
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VEDANTASARA 

OF 
S'RI-RAMANUJA 

ADHYAYA I, PADA I 
JIJNASlDHIKARA^IA 1 

I bow unto Visnu, 1 who has as his body all the sentient and 
non-sentient beings, who is the self of all objects, who is 
associated with S'ri and who is the ocean of bliss untainted 
with impurity. 

1 The Supreme God in Vis'istgdvaita philosophy and religion. 



pu, ^ftqT^qWISTil^Ht, ^f^R: wt ^ # 

Veddntasdra or the quintessence of Vedanta is extracted 
and offered to the public by the grace of the Highest Person. 

L Athuto Brahma-jijnUsU. 

Then therefore the inquiry into the Brahman. 

Here the word, then is used in the sense of coming there- 
after*, because it is followed by the word therefore. The 
word, therefore, is used in the sense of causation of that which 
has been concluded previously. What has been concluded pre- 
viously, is understood to be the knowledge of ritualistic works ; 
because the inquiry into the Brahman, which is desired to be 
commenced here, happens to be a portion of the inquiry into 
the meaning of the Vedds. Indeed, for the person, who has 
completed his study of the Vedds, the first duty is to make an 
inquiry into the ritualistic works, as the Vedds commence to 
deal with them in the beginning. Hence it is stated " Then 
therefore the inquiry into the Dharma " (fc 1. 1, 1). Taking 
the topic of Dharma separately, it is determined in the series 
of Sutras ending with " 2 The priestly function must be common 
for all the castes as all are able to do it" (Mlm. 12-4-40) that 

^RW. A 1, M 1, »This is the Purvapaksasutra of the last Adbikarana. 



?3 msnm§ w*r: *n*: \ 

ftmm mmw ^w^fmv^^^m^ sit, sfrr m%- 

the rituals of Prakrti and Vikrti kinds * are only the means to 
attain the three-fold object of human pursuit viz. Dharma 
(i.e. ritualistic works), Artha {i.e. wealth) and Kama (Le. 
gratification of desire). 

The Vedas naturally imply their meaning. The ritualistic 
works are their meaning. It is also determined that these mere 
works can grant only the three-fold object of human pursuit 
stated above. It is roughly realised in Vedanta, which is & 
portion of the Vedas, that the ritualistic works give only small and 
transitory results and the Brahman-realization only can produce 
infinite and eternal results. Then, in the person, who wants 
to attain Mok§a (i.e. final release), and who has determined 

l mw$m m 2, M4; mi$& m i, m 3. 

*The Prakrti is that, of which details are fully mentioned in the code* 
The Vikrti is that, of which details are not fully mentioned in the code, but 
have to be borrowed from the Prakrti. 



smfNaw i ^to s^ ^ *® $&& si 5R^t swfan^ i " 

that words can denote even the objects that have been already 
in existence, the desire to know the Brahman springs up. 
Therefore, it is stated in the Sutra, " Then therefore the inquiry 
into the Brahman " {Br. S. 1-1-1) that after the inquiry of 
Karman, by the very same reason the inquiry into the Brah- 
man is to be made. 

Here is the scriptural statement thus — * Having 
examined the worlds obtained by works, let a Brdhmana 
acquire distaste on ritualistic works, as the object which is not 
in the scope of being effected could not be gained by action ; 
to know that object let him approach with sacred fuel in hand 
necessarily a preceptor, who is learned in the Vedas and has a 
steady footing in the Brahman. To him (i.e. to such a pupil) 
who with tranquil mind and restrained senses has thus 
approached, that wise person (the guru) should speak of the 
knowledge about the Brahman by which he (the pupil) can 
know the ever-existing and indestructible Purusa (person) ' 
(Mund. 1-2-12 & 13). Here the Brdhmana is one, who is en- 
gaged in the study of the Vedas. The word Karmacitan means 
' gained through the works \ The word worlds (lokan) means 
to imply ' those worlds that are destructible by nature as the 
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deities worshipped are destructible \ He should determine 
thus on inquiry into Karman — 'The Highest Person wbo is 
eternal can not be attainable by works '. He (i.e. the pupil) 
then acquires distaste in all worldly objects. To know That 
(Brahman) he should approach the preceptor alone with 
fuel in hand. The word. ' s'rotriya" means, 'one who is 
learned in the Vedas up to the end '. The words ' who has a 
steady footing in the Brahman ' mean ' One who has appre- 
hended the true nature of the Highest Person '. Then 
he (the preceptor) should speak of the knowledge of the 
Brahman to him (the pupil) who approached him properly, 
with which knowledge the pupil can know the Eternal 
Highest Person. The perfect tense in the word Provaca 
should be taken to mean the injunction, because of the 
construction — * The pupil should approach the preceptor alone 
and the learned preceptor should teach him \ More over, the 
teaching by the preceptor is not known ordained otherwise. 
. The perfect tense is ordained in the sense of injunction by 
the rule — ' In Veda, the aorist, imperfect and perfect tenses 
are used in other senses also '. {Pan. 3-4-6). 



arc* f^ftsftftw* ^farag^^TO^ sprat 
sprfaftswiT TO:, ^ *llft qfiWFPlft sftffcrf: ; "*rat 3T 
i*nft *pft srppct i ^r srraift sfaftr I qswwftgft- 
irfor i gflf^gre^ I %% sift" ?ft i # to ?ft |^ 

JANMADYADHIKARANA 2 

2. Janmudyasya yatah* 

(The Brahman is He) from whom (proceed) the 
creation, etc. of this Universe. 

The scriptural text is this — ' From whom all these 
beings are born ; by whom, when born, they are all preserved 
and to whom they go back when they perish — do you 
desire to know that well, that is the Brahman '. (Tait. 
III-l-l). The meaning of the Sutra is thus — The Vedic text 
declares that it is the Brahman, from whom proceed the 
creation, the sustenance and the destruction of the world — " 
this world is a mixture of various sentient and non- 
sentient beings whose enjoyment of the pleasure and 
pain, has been settled. In this Sutra, the word, * from 
whom ' is used in the ablative case to mean the causality in 
general ; because it is applied in common to the creation, 
sustenance, and destruction (of the universe). His causal- 
ity in production includes his being the efficient cause 
as well as the material cause. It is so, because the* 
Vedic statement ' From' whom etc.' is common to both. 



^ far%p?; i ' «r?r: ' ?fa ft wRrewftwr I wftfo 
sraf xfhr ftftrepRH %ft fan^ i " a%^ sg sit 

To the question— how is it ? the reply is this — There is a 
clear reference to Him as being the cause of the creation, 
etc. (of the world) in the expression * from whom etc.' as if 
He were a well-known celebrated Being. His celebrity in- 
cludes the twofold causation said above. (Consider) the 
text ' Existence alone, my dear boy, this was in the 
beginning one only, without a second. ... It thought * May 
I become many and be born '. It created Tejas ' ifihand. 
VI-2-1 & 3). Here the expression * Existence alone this was 
in the begnning one only ' proves that He is the material cause 
(of the Universe). The expression ' without a second ' refutes a 
different substratum. Hence it becomes known that the Brah- 
man, who is denoted by the word ' existence ' is both the 
efficient cause and the material cause (of the Universe). It is 
known also from the scriptual text " It thought ' May I become 
many and be born " that He did resolve to assume many 
variegated forms of sentient and non-sentient beings and then 
He did create (the Universe). Therefore the expression 
' from whom ' is used in the scripture with the ablative 
case in this sense of causality in general, 



3TO&! a^ag; ssfer: *wfc* ifNta iftsftqfa I "anftsft 

In this text (Brahmasutra) itself the fact that the Brahman 
i$ both the material cause and the efficient cause (of the 
Universe) has been objected on the ground of logical con- 
tradiction and of the specific statement in the Vedic text, viz. 
" The magician created the Universe from this " {S'vet. 
IV- 1-9) and subsequently maintained after refuting the 
objection in the Sutras 1-4-23 to 26. 

How then does the Brahman — who is omniscient and 
omnipotent, who wills the truth and who has discarded all 
things unworthy to be of human pursuit as He himself being 
not tainted with evil — create the Universe, which is a mixture 
of various wonderful sentient and non-sentient beings ? The 
author of the Sutras 1 himself will raise this objection and 
answer it. He raises the objection in Sutras H-l-8 and 
II-1-21 and answers it in Sutras II-1-9 and II-1-22. 

The individual self is declared to be distinct from the 
Brahman in the series of scriptural texts and smrti passages 
stated below : — 

1 Badarayana is called the author of the Sutras here. 
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"$ WWW 5*: 3RTWWrtterct ^ <Sf:" i «rW! 

W9wt qta^to ^cftfir $m 5* ig^Rt 1 

' The destructible is the Avidy& or action. The immortal 
is the Fidj;« or knowledge. He (the Brahman) 1 , who com- 
mands the Yidya and the Avidya is distinct from the soul.' 
(S've. 5-1). 

1 He is the cause. He is the lord of the lord of the 
senses {i.e. of the Jlva or the individual self). He has neither 
progenitor nor master ' (Sve. VI-9). 

' The destructible is the Pradhana or Prakrti ; the 
immortal and the Indestructible is the Kara (i.e. the individual 
self) and the Lord alone rules over the destructible Prakrti 
and the individual self ' (S've. I- 10). 

The enjoying soul is said Hara because he takes the non- 
sentient things for his enjoyment. 

' These are two Purusas in the world, the destruc- 
tible and the indestructible. The destructible represents all 
beings, while the indestructible is said to be the unchanging 
one' (Bh. Glta XV-16). But other than these, is the 
Highest Purusa called the Supreme Soul, who as the 
eternal Lord, supports the three worlds, having entered them. 
{Bh. GUa XV-17). 
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Because I transcend the destructible beings and am 
also higher than the indestructible Jtva, am I celebrated 
in the world and in the Veda as the Supreme Person 
(Bh. Gita XV-18). 

The Brahman is Superior than and distinct from 
the individual self, who experiences distress and sorrow 
which are not fit to be the scope of human pursuit* The 
Brahman has for His body the individual selves and He 
is their Self. This fact has been established by hundreds of 
scriptural passages such as (a) " Remaining in the self + has 
the self as His body " (Madhy-) and (6) " He is the inner self 
of all beings ; He is devoid of all pains ; He is the Divine Lord ; 
He is the only one God Nardyana {Sub. VII). Though 
the embodied soul assumes the state of an effect, yet he is not 
tainted with evils of the effect, because the good and bad attri- 
butes are restricted in each case. There are illustrative exam- 
ples for this. Therefore the Brahman is not tainted with evils. 
Hence there is no absurdity in the passages of Vedanta. This 
has been asserted in Sutra 2-1-9. The illustrative example is 






this : — The self, that has a body, is denoted by various words, 
such as god, man etc. It assumes the various states of 
child-hood, youth, old age, etc. Yet the child-hood, 
youth, old age etc. are the faults that are attached to the body. 
They do not touch the self. In the same way the pleasure 
etc. that are closely attached to the self, do not touch the body. 
Therefore, the Brahman, both in the states of effect and cause* 
has the individual souls as His body and is the Self of those 
individual souls. Therefore the Brahman is denoted by the word, 
denoting the individual soul. Then it is right to state that 
the word, soul applies to the Brahman, because the Brahman 
and the individual selves co-exisfc in the same grammatical equa- 
tion. In order to reason this fact, two other schools that have 
to be refuted have been stated in Sutras 1-4-20 and 21 and the 
Siddhanta views of reasoning are advanced in sutra 1-4-22. 
In the scriptural text, ' Having created it, He entered into 
it ; having entered into it, He became the sentient and the 






non-sentient beings,' {TaiU II-6-1), it is seen that He remains 
in the position of the Self to all individual selves. Hence, the 
Brahman is denoted by the word, denoting the individual 
soul. It is also stated that He is mentioned as being co- 
extensive in the same grammatical equation with the individual 
souk The inequalities in creation as god, men, etc. are 
caused by the Karmans done by the individual selves. This is 
asserted in Sutra, II-1-34. The individual souls and the 
stream of Karmans that is attached to them, have not 
a beginning. This is asserted in Sutra 2-1-35. That they have 
not a beginning has been established in the following scriptural 
texts, " The Eternal among eternals, the Intelligent among the 
intelligents " {Sfve. VI- 13). " The two, namely, the Intelligent 
and non-intelligent' (S'w. 1-9). Though they have not a 
beginning, yet at the time of the deluge i.e. Pralaya, the 
sentient and the non-sentient beings, that assume the form of 
the enjoyer and the enjoyed can not be distinguished by the 
distinct names and forms. The Sutrakdra has himself stated 
that the stress of oneness of the Brahman is reasonable. The 
scriptural text quoted here is this — " Indeed the Self alone was 
in the beginning and nothing else " (Ait. 1. 1-1). 
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That the self is eternal and not produced has been proved 
in Sutra II-3-18. That knowledge is the essential character- 
istic of the self has been proved in Sutra 11-3-19. That the 
self is atomic in size has been proved in Sutra II-3-20. The 
self, who is the knower, has been mentioned by the term knowl- 
edge ; because he has knowledge, as his essential attribute 
and because also he has to be defined and investigated by the 
means of the attribute, knowledge. This has been stated in 
Sutras 11-3-29 & 30. In the Sutra II-3-32 are stated the 
defects that arise in the school that accept knowledge as 
the self, that accept the knowledge produced by other 
means as the self and that accept the self as being present 
everywhere. That the self is the doer of good and bad works 
and not Prakrti has been stated in Sutras II-3-33 to 39. 

x m^fc A. 1. 
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Suppose the Prakrti is the doer, then this Prakrti happens 
to remain common to all the individual selves. As 
such, all the individual selves must enjoy the fruits thereof. 
In SUtras II-3-40 & 41, it is stated that the effert of the self 
has the approval of the Highest Person. 

The inherent property and the natural state of the self 
has been stated to be many. They are — (a) dependent on 
Kartnan, (6) subject to affliction, (c) not all knowing, (d) his 
Mukti (or final liberation) is dependant upon the means of 
worship. That of the Brahman is stated to be (a) not 
tainted with faults, (&) all knowing, (c) Possessed of true will, 
id) lord of all beings, The authorities are: 

1. Brahma-SMras II-3-42 to 46. 

2. * The Purusa i.e. tb« individual self sits immersed in 
grief, and being ignorant and powerless, he feels sorry; when 
he sees another, the Lord, well worshipped, then he being 
relieved from grief, attains His greatness ' (S've. IV-7). 

3. * The destructible is the Avidyd or Karman and the 
immortal is the Vidya or knowledge and He (the Brahman) 
who commands them is distinct ' (S've. 5. 1). 
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4. ' Being embraced by the Intelligent Self, he knows 
neither the external thing nor the internal thing. 5 (Br IV-3-21). 

5. * One of them eats the sweet Pippala fruit, while the 
other shines in splendour withou teating at all* (Mund. III-l-l). 

6. '* The two unborn, the Intelligent and the non- 
intelligent ate the lord and non-lord ' (S've. 1-9). 

7. V-By knowing the individual self and the Impeller 
to be different, he, being blessed by Him attains immortality ' 
(ffve. 1-6). 

8. * When the seer beholds Him, the golden -coloured, 
the creator, the Lord, the Person and the cause of the Matter, 
then the wise not tainted with evils, becomes entirely 
equal to Him, having discarded Punya and Papa (i.e. the 
effects of good and bad deeds) ' (Mund. III-1-3). 

9. ' He is the cause. . He is the Lord of the lord of the 
senses (i.e. the individual self). He has neither generator nor 
master ' (S've. VI-9). 

10. ' He who understands all and knows all ' (Mund. 
1-1-9). 

11. * His supreme power is proclaimed, indeed, as varied 
and natural and consisting of activity provoked by knowledge 
and strength ' (S've. VI-8). 
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12. ' He is without parts, without action, tranquil and 
without defect, without taint' (S've. VI-19). 

13. ' He, who is the Eternal among the eternals, the 
Intelligent among the intelligents, fulfils the desires of many, 
being Himself only one ' (S've. VI-13). 

14. ' He is the Lord of the entire world, and the master 
of one's Self ' (Maha. Nar. 1-3). 

The Brahman pervades all the individual souls. There- 
fore He is mentioned as one with them. The authorities are : — 

(1) ' That thou art ' (Chand. VI-8-7). 

(2) ' This self is the Brahman' (Br. VI-4"-5). 

(3) ' Therefore whatever that (deity) is, that am I and 
whatever I am, that is that (deity) ' (Ait. Ar. II-2-46). 

(4) ' And then he, who worships that deity who is 
distinct, thinking that (that deity) is separate and he (the 
worshipper) is separate, he does not know the truth ' (Br. 
1-4-10). 

(5) ' This (the Jiva) is imperfect + should worship Him 
(the Brahman) as his self ' (Br. 1-4-7). 

1 ^fowrcTMr feifl! niroRit fggqfai?^. 
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(6) ' The Brahman are the fishermen, the Brahman are 
the slaves, the Brahman are these gamblers' (Brahmasukta) . 

Therefore, it is to be granted that the self is a portion 
of the Brahman, so that the two statements mentioned 
above will not contradict each other. 

This is not established by reasoning alone. The fact 
that the individual souls are part of the Brahman has been 
proved by the following scriptural texts and Smrti passages : — 

1. 'His one fourth part constitutes all the worlds' 
(Puru. Su. 3-22). 

2. * In the word of life, the eternal soul is indeed a 
portion of mine ' (Bha. GL XV-8). 

The objection — a portion of an object means a part 
of a single unit. Therefore logically there is no possibility 
of any distinction between these two — is set aside in 
Sutra 11. 3. 45. 

The luminosity, the species, the attribute and the body 
belong to the fire, the substance, the attributed thing and the 
soul which are distinct from them. Yet they form a 
portion of the fire etc. In this way the individual souls 

1 ^c^rfad^ a 2, M i.:.ftito Wt M 2, 3. 
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become a portion of the Brahman, who has them as His 
body. The individual souls which are portions of the 
Brahman, have their own inherent characteristics ; but the 
Brahman, of whom the individuals souls are portions, does 
not possess those characteristics because the things and their 
attributes are always found to be distinct from each other 
in regard to their natural state and inherent characteristics. 
Thus no contradiction arises in what is stated in Sutras 
II-3-33 and 40. That the individual souls are portions of the 
Brahman in the same way as luminosity, etc. is stated 
by Paras' ara and others — 

(1) ' The fire remains in one place; but its light spreads 
all round. In this way, all the worlds are the manifestations 
of the power of the Brahman 9 {Visnu 1-22-56). 

(2) c Oh ! twice-born one, % which ever is created 
for its generation by an agent, it forms the body of Hart ' 
{Visnu 1-22-38). 

(3) * All these are produced from a portion of Visnu who 
appears as all beings ' (Visnu 1 -22-20), 



Otherwise, if. it is viewed that the individual souls 
become a portion of the Brahman due to a certain limiting 
conditions, that are either of a true or of untrue nature 
all the faults, intended to be set aside by the Vedanta texts 
do attach themselves to the Brahman. This has been stated 
in Sfdra II-3-49. and so on. 

Therefore, the Brahman has always as his body all the sen- 
tient and non-sentient beings and is the Self of all those beings. 
The Brahman is in the state of cause at that time, when His 
body constitutes the sentient and non-sentient beings without 
distinct names and froms. He is in the state of effect at that 
time, when His body constitutes the sentient and non-sentient 
beings with distinct names and forms. Though the sentient 
and the non-sentient beings are the body of the Brahman ; yet 
the sentient and the non-sentient beings, who form the body 
of the Brahman, do undergo changes and are the seat of 
the evils. Even then, the Brahman who is the Self of 
these objects $ is the ocean of auspicious qualities, such as 
knowledge, bliss, etc. which are innumerable, unsurpassable . 






in excellence and opposed to all evils. That Brahman is the 
efficient cause and the material cause of the world is esta- 
blished by the text, 'From whom all these beings are born ' 
Tait. III-l-l). Thus this has been correctly stated-^-He is 
the Brahman, from whom proceed the creation, etc. of this 
universe. 

Consider the scriptural text — * Existence alone, my 
dear boy, this word was in the beginning one only, without 
a second. It thought may I become many and. be born ' 
(Chand. VI-2-1). The meaning of this text is this — That 
Brahman has always all the sentient and the non-sentient 
beings as the body has been proved by the following 
scriptural texts — 

(1) * He, whose body is the self ' (Madh. Brdhmana) m 

(2) 'He, whose body is the indestructible one, He, 
whose body is the earth, He, whose hody is the Avyakta, 
He is the inner Self of all beings; He is devoid of sins, 
He is the Divine Lord, He is the One Narayana 9 {Sub. 
VIM). 

Now the Existence, that has the sentient and non-sentient 
beings in a gross form as Its body, manifested Itself as having 



a distinct name and form. It in the beginning i.e. at the 
time of the, deluge, remained only one having as Its body all 
the sentient and non-sentient beings in a subtle form, and 
did not manifest Itself as having a distinct name and form. 
The Brahman Himself who is omniscient and omnipotent, 
remained without a second, not requiring any other emicient 
cause. 

The meaning of the scriptural text, ' It thought — May 
I become many and be. born * (Chdnd. VI-2-1) is this — 
The Brahman remained only one having as His body, all 
the sentient and non-sentient beings, that had neither name 
nor form in their subtle state. It thought of becoming many 
by assuming a gross form, that has a distinct name and form. 
The words, * May. become ' and ' Be born ' indicate respectively 
the distributive and aggregate forms of creation. Ail Veddntins 
accept this doctrine viz — At the time of deluge, the intelligent 
and the non-intelligent beings do assume a subtle and indes- 
cribable difference from the Highest Person. Other Veddntins 
also accept the difference between them produced by ignorance 
or limiting conditions as beginningless. Here the peculiarity 
is this: In the other schools the Brahman becomes ignorant 
and is associated with limiting conditions. This is opposed 
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to what is stated in all scriptural and Smrti texts and 
reasoning. There will be no such opposition in our school 9 
as. all these (i.e. ignorance and limiting conditions) are not 
recognised. 

S'AST RAYONITVADHIKARAl^A 3 

3. SztstrayotiitvUt. 

(That the Brahman is the cause of the creation 
etc. follows altogether from the scripture), because the 
scripture alone forms the source (of . the knowledge 
related to Him). 

The Brahman* who has as His body all the sentient and 
non-sentient beings, is the material cause and also the 
efficient cause of the Universe. This fact could not be 
apprehended by reasoning ; but could be proved by scriptures 
alone. Therefore it is established that the scriptural text 
5 From whom, all these things are born (Tait< III. 1) discerns 
the Brahman, who is the only cause of all the worlds. 
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4. Tattu samanvayut. 

That (ws, the fact that the scriptures form alto- 
gether the source of the knowledge relating to the 
Brahman) results, however, from (His constituting) the 
true purport (of the scripture). 

His constituting the true purport of the scripture is the 
same as His being the object of human pursuit. Though the 
function of the proof, known as scripture, ends in determining 
the object of human pursuit ; Yet the Brahman, who is experi- 
enced equally by Himself and others in His natural state, 
in His peculiar characteristics and in His great splendour, 
is of unsurpassed bliss and this is intended to be denoted by 
the S'astra. Therefore it is quite right that Brahman could 
be proved by the Sastra. Thus there is no any defect. 
IKSATYADHIKARANA 5 

• It has been previously stated that the Vedantas establish 
the Brahman, as the sole cause of the entire universe. He 
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alone is the efficient cause of the entire universe. At the same 
time He is in the form of the universe, as He is its material 
cause also. This fact has to be determined by the Sastras 
only as the inferential reasoning is incapable of proving it. 
He is the highest object of human pursuit ; because 
His essential characteristic constitutes the unsurpassable bliss. 
Therefore the Vedantas surely teach about Him. This fact 
ha$ been firmly established before. Then in the rest of this 
Pada it is stated that as the Prakrti and the individual selves 
are not fit to be mentioned as the cause of the world. The 
Vedantas teach about the Brahman only, who is omniscient, 
who possesses a true will, who is hostile to all evils such as 
ignorance etc. and who is the ocean of innumerable noble 
qualities. 

Of these, the author first states that the Prakrti could 
not be mentioned in the Vedanta as the cause, of the world, 

5. IksaternUtfabdam. 

Because the predicative root, Iks is used (in 
connection with the activity of what constitutes the 
cause of the world) that which is not in the scope 
of the scripture alone (viz. the PradhUna or Prakfti,) 
is not (referred to in the scriptural passage relating 
to the cause of the world). 
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That which is not capable of being revealed by the 
scripture alone, is meant here by the term As'abda i.e. Anu- 
manika that which is established by the process of logical 
inference, i.e. the Pradhana. The meaning is that the Pra- 
dhana, is not apprehended by the Vedanta. Why ? Because 
the root Iks (to see, i.e. to think) is used. That is because 
the root, Iks is used in the scriptural passage ' It thought 
May I become manifold and be bom 9 (Chand. VI-2-3) to 
denote the activity of the universal cause ; closely related 
to what is stated in the text, ' Existence alone, my dear 
boy, was in the beginning, one only without a second' 
{Chand. VI-2-1). 

6. GaunasfcennUtmas r abdut. 

If it be said that it (viz. the root Iks), is used here 
in a figurative sense, it cannot be so ; because there is 
the word Atman (mentioned in the context). 

In the scriptural statement ' That fire thought ' (Chand. 
VI-2-3 ) the root Iks is used in conection with the action 
of the non- intelligent substance also. The root apparently is 
there used in a figurative sense. Likewise in the case 
of the Pradhana also, the root Iks is used in a figurative 
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sense. This is not intelligible ; because in the context of 
the import of the word Sat, the word Atman denoting the 
intelligent one is used. In the subsequent portion there is 
the passage—* He is the Self.' That thou art, Oh ! 
•STvetaketu'CCtam*. VI-8-7), 

In fact as regards fire etc. also the power of seeing Is 
not to be explained in a figurative sense, because the words 
fire etc. denote the Brahman only who has them as His 
body. All these objects are distinguishable as having a name 
and form ; because the Brahman has entered them, through the 
individual souls which constitute His body. It is because there 
is the statement, * Indeed entering in the form of the individual 
self, I evolve the differentiation of names and forms ' (Chand. 
VI-3-2). The intelligent and the non-intelligent substances are 
separately stated in the text * Having created it, He entered 
the same ; Having entered it, He became Sat and Tyat 
(intelligent and non-intelligent), describable and not describ- 
able, the support and supported, the animate and inanimate, 
the truth and untruth. Yet he remained truth ' (Tait. II-6). 
Having entered" the both, He became that and that i.e. He 
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became the meaning of the words denoting that and that. 
Thus the fact has been clearly stated in the same' context. . 

7. Tannisthasya moksopadesfM. 

Because it is taught that he* who is firmly devoted 
to that (viz. the Sat) obtains final release* 

By the following reason also, the cause of the world 
mentioned by the term Sat is other than the Pradhana or 
Prakrti. It is taught in the context that he,, who is 
firmly devoted to the Truth meant by the term Sat obtains 
final release. It is taught in the scriptural text, 8 For him 
so long there is delay, as long as he is not freed from the 
body; then he will reach the Brahman. (Chand, VI-14-2) 
that he, who is firmly devoted to Him, obtains final release. 
Consider the school that accepts Pradhana to be the cause of 
the creation, etc. of the world. Even they belonging to that 
school do not accept the fact,— that he, who is firmly devoted 
to PradhaHa, obtains final release* 

1 anfcrc A i t M 2, M 4. % ^if^ift M i f 2* 
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8. HeyatvuvacanUcca. 

Because also it is not declared that it {viz. what is 
denoted by the word sat or existence) deserves to be 
discarded. 

If the Pradhana were meant as the cause of the creation 
etc. then it would have been taught that what is denoted 
by the word Sat or existence deserves to be discarded. This 
has not been done. In the passage ' That thou art, Oh ! 
S'vetaketu (Chand. VI-8-7) it is stated that he should be firmly 
devoted to that viz., Sat, as the means of final release. 

9. Pratijtfflvirodhnt* 

Because also there would then be the contradiction 
of the proposition (enunciated in the context). 

From the following reason also the Pradhana is 
not the cause of the creation etc ; because it contradicts 
the proposition of cognition of all things from the cognition 
of a single thing. From the scriptural text, ' From which the 

1 fcflcTO: M 2, 4. 
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unheard becomes heard, etc' (Chand. VI- 1-3) arises the 
proposition that the knowledge of that entity, which is denoted 
by the word Sat, produces the knowledge of all the sentient 
and non-sentient beings as they are its effect. Then there 
is contradiction in the school that accepts the Pradhana as 
the cause of the world ; because Pradhana cannot produce the 
sentient being. Consider the school that accepts Brahman, 
who is different from the Pradhana, to be the cause of the 
world. Then the Brahman, having as his body all the 
sentient and non-sentient beings, with distinct names and 
forms is the effect and without distinct names and forms is 
the cause. Hence it is correct to say that by the knowledge 
of the Brahman the knowledge of everything is produced. 

10. Svupyayut. 

Because also, there is (mentioned in the context) 
the withdrawal (of the individual soul) into its own Self. 

By the following reason also the Pradhana is not 
the cause of the creation etc. of the world. The scriptural 
passage — 'Know from me, my dear boy, what deep sleep 

1 ftwwraroran&rt A 1, M 4. 
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is ; when any person is known to be asleep, he is then in 
union with the Sat. He withdraws into his Self. There- 
fore they say, he sleeps; because he is absorbed into His 
Self (i.e. into the Brahman) ' (Chand. VI-8-1) — declares 
that the individual self, who is asleep and is in union with 
the Sat, has withdrawn himself to his Self. Hence it is 
known that what is denoted by the word Sat, is an object 
other than the Pradhdna. The expression, ' Has withdrawn 
himself to his Self ' ' means becomes merged or absorbed 
into his Self. 

It is declared in the scriptural passage relating to the 
differentiation of names and forms, that the Brahman Himself, 
who has the intelligent and non-intellegent beings for His 
body and forms their selves, is denoted by the word self 
which ordinarily means the individual self. By means of 
the statement, * He is then in union with the Sat ; He with- 
draws into his Self ' (Chand. ^VI-8-1), it is taught that 
the Brahman, who is denoted by the word mentioning 
jlva 9 is free from any association with names and forms at 
the time of deep sleep also, as He is at the time of universal 
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dissolution and He is hence to be denoted merely by the 
word Sat or Existence. 

To the same effect, it is stated in a similar context 
elsewhere that, owing to his (i.e. the individual self) not 
being associated with names and forms, he is embraced 
by Him who is omniscient; and consequently it is said 
that, * when he is embraced by the omniscient Self, he 
does not know anything that is external or internal ' 
(Brh. IV-3-21). Indeed till his final relea'se the individual 
soul is associated with names and forms ; and it is, 
therefore, there is born in him the knowledge of objects other 
than himself. At the time of deep sleep he certainly 
gives up names and forms, and is embraced by the Sat (i.e. 
by the Brahman) ; and again in waking state, he becomes 
associated with names and forms and becomes possessed 
with various names and forms. This is clearly stated in 
other scriptural passages, namely, ' When he (i.e. the individual 
self) is deeply asleep, he sees no dreams whatsoever, and he be- 
comes one wholly with the Prana (Brahman): (Kam. II. 30). 
* From that Self, the Prdnas (i.e, Jivas) proceed towards 
their own places J (Kaus. 11-34). To the same effect is the 

1 m^ M 24, 
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following scriptural passage also— ' To whatever state these 
beings belonged before the deep sleep, namely of a tiger, or a 
lion, or a wolf, or a boar etc. they come again to that state 
when they wake ' {Chand. VI-9-3). 

11. GatisUmunyUt. 

Because there has to be similarity of import 
(between the passage under reference and the other 
passages relating to the case of the creation etc. of the 
world). 

There has to be similarity of import among all other 
Upanishadic passages and the upanishadic passage under 
reference. Hence it is known that the Pradhdna is not the 
cause of the creation, etc. of the world. In all the scriptural 
passages stated below, the Lord of all is made out to be the 
cause of the world — 

(1) ' The Self, indeed, this one only was in the begin- 
ning. Nothing else lived. He thought, May I create the 
worlds. He created these worlds ' (Ait. 1-1). 
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(2) * From that same Self, the spatial ether came into 
existence* (Tait. II-l-l). 

(3) * He is the cause. He is the Lord of the lord of the 
senses. He has neither progenitor nor superior ' (S r ve. VI-9). 

12. Srutatvucca 

Because also it is revealed (in the very Upanisad 
in which the passage under discussion occurs, and in 
other Upanisads, that the Supreme Self is the cause of 
the universe). 

Indeed, in this Upanisad (viz. the Chandogya) in the 
following passages, * From the Self the Prana came into 
existence etc, and from the Self, the spatial ether came into 
existence (chdnd. VII-26-1) ' it is stated that all are produced 
from the Self only. Therefore that the cause of the universe 
is the Brahman who is all-knowing Highest person and 
distinct from the inanimate Pradhdna, stands firmly. 

3 
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INANDAMAYADHIKARANA 6 

13. Anandamayobhynmt 

That, which is denoted by the term Anandamaya 
(is the Brahman) ; because there is (in the context), 
the repetition of various grades (of bliss which 
culminate in the Anandamaya or the Highest Bliss). 

No doubt the individual self, that possesses intelligence and 
that is different from the Pmdhana, has the power of seeing ; 
yet the individual self, neither in the state of bondage nor in 
the state of final release, can be the cause of the universe. 
The scriptural text beginning with ' From the same self, 
the spatial ether came into existence' and ending with 
* Different from this Vijndnamaya , 8 is the Inner-Self Ananda- 
maya 4 ' ' {Tait. II-l-l) declares that the Anandamaya men- 
tioned as the cause of the universe, is the all-knowing Highest 

1 qzm a i, m 2. a mmvwsm: mi,M2. 

* Vijnanamaya is the individual soul whose essential characteristic is 
knowledge. 

4 Anandamaya is the Brahman whose essential characteristic is ih$ 
abundant bliss, 



" *rat jrr*t ft^% I spiro *frit.s5 i «n^ *in^ %rl i 

" S 3T ^5 3#S^^2?: " |fcl f^RT^WR^tT- 

Self, who is other than the individual soul. Why ? Because of 
the repetition. Because there is repetition of the bliss in 
various grades which culminates in the Anandamaya and 
which (bliss) forms the summits of unsurpassable condition^ 
This t Anandamaya of the unsurpassable condition is repeat- 
edly mentioned in the text, for meditation ' The hundred- 
fold of the bliss of Prajapati is equal to the single 
bliss of the Brahman (Tait. II-8-4), ' Wherefrom speeches 
together with the mind return not having reached it. He who 
knows the Brahman's bliss fears not from anything ' (Tait. 
II-3-8). 

14. Vikurasfabdumteti cenna fifUcurynt 

It may be said that owing to there being the affix 
{Maya) significant of modification, (the Anandamaya 
is) not (the Brahman) ; but it is not (right to say) so 
because that (affix Maya) signifies abundance. 

The affix Mayat means modification in the context 
'That this person is Annarasamaya (i.e. the modification of 
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the essence of food) ' (7V»'£. II-1-3). Therefore, the term 
Anandamaya also means the modification of bliss. Hence 
Anandamaya is not the Highest Self, that does not undergo 
modification. It is not so. Because there is contradiction of 
the purport, the affix Mayat is understood to mean here 
' abundance \ The scriptural text ' From that very same 
Self f the spatial ether came into existence ' (Tait. II-l-l) 
refers to the Self, that does not undergo modification. The 
notion that the affix Mayat denotes modification, has been given 
up 'already in the case of Pranatnaya. Following this argu- 
ment, it should be accepted that the Anandamaya is only the 
Highest person; because there is an abundance of bliss in Him. 

1 5 . Taddhetuvyapade&Ucca 

Because also this Anandamaya is declared (in the 
contex) to be the cause of that (which forms the bliss 

of the individual selves). 

$ For 9 He Himself causes the bliss ' {Tait. II-7-1). In this 
passage it is declared that Anandamaya causes the bliss of 
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the individual selves. Therefore th« Anandamaya is not 

the individual self. 

16. Muntravafftikameva ca glyate 

Because also that the same Being* who is denoted 
by the words of the Mantra (in the context), is declared 
(as the Anandamaya). 

That same Brahman, who is described by the words of 
the Mantra, * The Brahman is Reality, Knowledge, Infinity * 
is spoken of as the Anandamaya in the passage * Verily 
from this ' (Tait* II-l-l). Hence the Anandamaya is not the 

individual self. 

17. N&taronupapatieh 

He 5 who is other (than the Brahman) is not (that 
Being, who is described by the words of the Mantra) 
because (in such a case) there would be Inappropriate- 

ness. 

It should not be doubted that the other (individual self) is 
denoted. by the words of the Mantra. The individual self, either 
in his state of bondage or in the state of final release, cannot 
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have such Vipas'cittva or extraordinary intellect mentioned 
in the scriptural text, * He enjoys all desires and the intelligent 
Brahman {Tait. II-I-2). It is stated in the subsequent text, 'It 
thought, may I become many ' (Chdnd. VI-2-1 & 3), that the 
intelligence (Vipas'cittva) is only in the form of the will of the 
lord in assuming many forms of wonderful things including 
movable and immovable beings. Though the liberated soul, 
is all-knowing, yet he cannot create the world. Hence he 
cannot have such Vipas'cittva (intelligence) of the type stated 
above. 

18- Bhedavyafiade&acca 

Because also there is (in the context) the declara- 
tion of difference (between the individual self and the 
Brahman). 

That the Anandamaya is distinct from the individual 
soul known as Vijnanamaya is declared in the Scriptural 
text, ' Different from this Vijnanamaya (the individual soul) 
is thie Inner-self, the Anandamaya (Tait. II-5). It should not 
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be doubted that the term Vijnanamaya means mere intellect 
on the ground that the Vijnanamaya is mentioned as mere 
intellect in the text ' VijMna (intellect) performs the sacrifice * 
(Tait. II-5-1). The Siltrakara himself will clear this doubt 
in Sutra II-3-35. In the seriptural text * The intellect per- 
forms the sacrifice {Tait. II-5-1), the word intellect denotes the 
individual self who is the agent of the sacrifice. If the word, 
VijMna means intellect alone and not the individual self, 
then the reading of the text would be in a different way ; 
because intellect is only an instrument of action. 

19. KumUcca nunuttiUtfflpeksU 

Because also His will (is in itself the cause of 
creation) the Pradkana is not needed (by Him in the 
act of creation). 

That the creation of the world is effected by His will 
alone is stated in the scriptural statement, * He desired may I 
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become manifold and be born ' (Tait* II-6-1). It is seen that 
the individual soul requires the Pradhana for the production of 
something. The Pradhana is Anumana because it is proved 
by the inferential reasoning. 

20. Asminnasya ca tadyogaih s?U$ti 

Because also the scripture declares that the indi- 
vidual self's acquisition of the bliss takes place when 
he is in association with this (Anandamaya). 

The scriptural text declares that this individual soul gets 
bliss on reaching Him. The scriptural text is this ' Bliss, 
indeed, is He. Having obtained that very same Bliss, he (i.e. 
the individual self) becomes blissful (Tait. II-7-1), There- 
fore Anandatnaya is the all-knowing Highest Person, who is 
the cause of the world and who is other than the individual 
self. 
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ANTARADH1KARAHA 7 

21* Antastaddharmopade&at 

He, who is within the sun and the eye is the 
Brahman ; because His attributes are declared in the 
context. 

It should not be doubted that the Anandamaya, who is 
the cause of the world, omniscient and blissful is understood to 
be an individual self endowed with extraordinary merits and 
not the Supreme Self, because he is said to have a body. 
It refers to the Supreme Person and the Highest Self, that is 
denoted by the word, Person, occurring in the scriptural 
statement ' The Person, who is seen within the sun, He is 
brilliant like gold etc.' (Chand. 1-6-6). Why? Because 
His attributes are declared in the context. The attributes of 
the Highest Person, who is other than the individual self, are 
(a) His unlimited Lordship over all the worlds and all the 
desires (ft) His not being under the influence cf Karman. The 
scriptural authorities are — ' He is the lord of all the worlds 






and also of all desires ' 6 His name is ' High \ This same person 
is risen above all sins' \Chand. 1-6-7). 

The scriptural text, ' I know this Great Person of sun-like 
lustre, who is altogether beyond darkness ' (Tait. Ir. HI-13-1) 
states that He has an* immaterial form, that is peculiar 
to Him and that could not be included among the modifica- 
tions of the Prakrti of Triguna (i.e. Sattva, Rajas, and Tamas) 
in the same way as the quality of knowledge. That knowledge, 
etc. are His attributes is clearly seen in the scriptural texts — 

(1) ' The Brahman is the Reality, Knowledge ' (Tait. II-l-l). 

(2) * He, who knows all and understands all ' (Mund. 1-1-9). 

(3) ' His supreme power is declared, as varied and natural 
as well as His activity with knowledge and strength,' 
(S'vet. VI-8). That He has a divine form peculiar to Him- 
self has been stated in the scriptural text, * He is of sun-like 
lustre and altogether beyond darkness' (Tait. £r. HI-13-1). 
Hence He is known to be of that form. 
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The Vakyakara * also states thus — ' The passage * The 
Golden Person is beheld * (Chdnd. 1-6-6) refers to the Wise 
and Inner One, because He is described as the Lord of the 
world and the Lord of desires and also as raised high above evils \ 
Then in the next sentence ' His form is artificial and is assumed 
to bless His devotees because He displays His sovereign power ' 
he (the Vakyakara) introduces for refutation the view that His 
form must be a phase of effect or it must be illusory. Then (he 
himself) replies thus — ' His form is indeed beyond the reach 
of the sense-organs ; because it is mentioned to be perceived 
by Aniahkaratia (or inner sense,' Dratni$acarya has com- 
mented upon it thus — * The form of the creator of the universe 
is not illusory; it is real and natural. It cannot be apprehended 
by the eye ; but could be apprehended through the mind, which 
must be free from impurity, by one, who has resorted to a 
different means of attaining Him '. The scriptural text is this — 
' He is not apprehended by the eye, nor by speech ' ; ' but can be 
known only by a pure mind ' (Muyda. Ill- 1-8). It is not taught 
that gods, who have no real form, have a form ; because the 

l The author of the Vakya, an explanatory treatise on the Chandogyopa* 
nisad is tdin alias Tanka. 
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scripture describes things as they are. This is also because 
in a different context, it is stated about the Universal witness 
thus — ' The form of this person is like a saffron coloured robe ' 
(Br. II-3-6) ' I know this great Person of sun-like lustre ' 
(Tait-Ar. III-12-7). This passage also is found in the work 
V&kya. The phrase He is the Golden Person is to be 
explained on the similarity of colour of both, like in the case 
of the expression * moon-face \ Dramida himself, has com- 
mented upon the passage thus — ' The affix, mayat, is not used 
in the sense of modification; because the Self is not pro- 
duced '. Thus the Vedanta texts determine the Brahtnan, 
who is other than the Pradhana and the individual self. He 
has unlimited omniscience (Vipas'cittva), whose natural 
characteristic is unsurpassed bliss, who possesses a divine 
form that is peculiar to Him, and not made of matter He is 
the Highest Person and the cause of the world. Thus there 
is not any defect. 

22. Bhedqvyafiade&UccUnyah 

And He is different (from the sun and the other 
individual selves) because also there is the declaration 
of difference (between the Brahman on the one hand 
and the sun and other individual selves on the other). 
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The scriptural text, ' He who dwelling in the sun, is 
within the sun, whom the sun does not know, whose body is 
the sun, who internally rules the sun— -He is thy Self, internal 
ruler and immortal/ (Madh. Brh. III-7-9) proves that He is 
greater than the gods. That He is above the individual self 
is stated in the scriptural text, 6 He who dwelling .in the 
individual self etc/ That, He is above the world, is stated in 
the scriptural text, ' He, who dwelling within all the worlds, 
etc.' The scriptural text, ' He, who dwelling within all 
beings ' proves that He is greater than all beings. That He 
is above all the Vedds is stated in the scriptural text, s He, 
who dwelling within all the Vedds, etc/ That He is above all 
sacrifices is stated in the text, ' He, who dwelling within all 
the sacrifices/ All these texts are found in Antaryami- 
hrdhmana. The Suhdlopanisad passage, beginning with ' who 
is moving within the easth ' and proceeding ' who is moving 
within Ayakta, who is moving within Aksara (imperish- 
able), who is moving within Mrtyu (death), whose body 
is Mrtyu, whom Mrtyu does not know. This is the Internal 
Self of all beings. This is free from all sins. He is the Divine 
Lord, He is the one Narayana' (Suba. VII-1) points 
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out that He is above all gods, all worlds, all beings, all 
Vedas, all sacrifices, and all souls. He possesses them as His 
body. He is their Inner-Self. He is not apprehended by 
them. He is their controller. Thus he is described as different 
from all these. Hence it is proved, that Ndrdyana, who is 
free from all sins, and who is other than the Pradhana and 
the individual selves, is the sole cause of the world. 

AKAS'ADHIKARAl^A 8 

AND 
PRAlJJADHIKAR AtfA 9 

23. AkUtfastallingM 

24. Ata eva prUnah 

That which is denoted by the word AkUsta, (is the 
Brahman) ; because His peculiar characteristics (are 
mentioned in the context in relation to what is denoted 
by that word). 

For the same reason (which has been given in the 
case of Akusta), He, who is denoted by the word PrUpa 
(also in the context is the Brahman). 
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Consider the texts, ' All these beings are, indeed, bora 
out of the Aka&a ; they go unto the Akas>a at the end \ 
(Chand. 1-9-1). * All these beings, indeed^ enter into the 
Prana and are evolved out of the Prana ' (Chand. 1-11-5). 

The doubt, that arises here, is this : — These passages 
distinctly specify with the terms Akds'a and Prana % , the 
universal cause mentioned in the . text * Existence alone, 
my dear boy, was in the beginning ' with general term 
Sat, Here the terms Ahasra and Prana denote the popular 
ether (one of the five elements) and Jiva functioning with 
co-operation of vital breath of air. The doubt is cleared 
thus— In the texts quoted above the words' Ha vat (indeed) 
point out that the reason for accepting the object as the 
universal cause is well-known. Therefore the cause denoted 
by the terms Akas'a and Prana must be the Highest Person 
who Is distinct from the popular ether and vital air. Here 
what is well known is this — The Highest Person Is the cause 
of the worlds He became many as a result of His will. 
He possesses unsurpassed bliss. He grants bliss to the self. 
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He is other than the Vijnanatnaya (the individual self). 
He causes fear and non-fear to the whole world. He is the 
Lord of all worlds. He is the Lord of all desires. He is free 
from all evils. He possesses a divine form, that is peculiar to 
Him. His eyes resemble the lotus, that blossoms forth, 
when it is in contact with the rays of the sun. He is all- 
knowing and He possesses a true will. He is the Lord of 
the Lord of sense-organs. Therefore, it is right to conclude 
that the words, Akas'a and Prana refer to Him as the cause 
of the world. 

JYOTIRADHIKARANA 10 

25. Jyoti&caranubhidhUffflt 

That which is denoted by the word, Jyotis 1 (is the 
Brahman) ; because there is mention of (His) feet (in 
the connected context). 

It is revealed in the scriptures to trie effect — ' Now that 
light which shines beyond this Heaven, on the backs of all 
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the things* on the backs of everything, in the highest worlds 
than which there is no higher, that is that same as this light, 
indeed, which is here within the Person (Chdnd. III-13-7). 
Here the following doubt arises — The word, Jyotis (light), 
is to be taken as the cause of the creation, etc. of the world ; 
because it is denoted as Higher than all objects. It is also 
taught to be the same as digestive heat in the stomach. 
In this passage nothing is seen to prove contradiction 
with the supposition. Therefore, the popular Jyotis (light), 
alone is to be taken as the cause of the creation, etc. of 
the world. 

If it be so doubted, the reply is this — It is true that in 
this passage nothing is seen to prove contradiction with 
the supposition. Yet, in the same context, the passage — 5 All 
beings make up His one foot; His three feet represent 
the immortal beings in the Highest Heaven' (Chand. 
I II- 12-6) occurs wherein all beings are declared to form 
the foot of this Highest Person who is in relation to . the 
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Highest Heaven. The same Person is recognized here. 
Hence the word, Jyotis, refers to Him, as the cause of the 
creation, etc. of the world and as higher than all objects. And* 
in the teaching that this Jyotis is one with the digestive heat 
of the stomach, there is nothing wrong ; because the oneness 
is enjoined for the purpose of meditation for attaining the 
desired result. The Highest Person is the only cause of the 
world. He possesses an extraordinary devine colour f that is 
peculiar to Him and not a modification of the Prakrti. He 
possesses a divine form. He is beyond darkness {i.e. Prakrta 
world). He has unsurpassed lustre. Henfce it is right to say that 
He who is denoted by the word Jyotis, lives on the back of all 
the worlds, on the back of everything and also in all the 
higher worlds than which there is no higher. 

26. ChandobhidhUnnnneti cenna tathu cetorpatianiga- 
mut ; tathuhi darsfanam 

If it be said that on account of the metre (Guyatn) 
being mentioned (in the context, the light or Jyotis 
mentioned above is) not the Brahman; it is not 
right to say so ; because the teaching here relates 
to the concentration of the mind on the Brahman 
conceived as that same Guyatri; indeed the scripture 
declares it accordingly. 
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In a former passage in the same context, the metre 
known as the Gayattl is mentioned in the statement * The 
Gayatri? indeed, is all this * (Chand. IH-12-1). Therefore 
the Highest Person should not be taken to have been 
meant in the passages quoted above. To this question 
we say — This is not so. It is taught there that the 
Highest Person is to be meditated upon as similar to 
Gdyatrl. The conclusion is that it is impossible for that which 
is merely a metre to be in the form of all beings. Elsewhere, 
also a word, which ordinarily denotes a metre, is used to 
denote other thing in consequence of its similarity with 
it. Vide the passage beginning with — ' Now these five and 
the other five' and ending with ' this same is viraj ' {Chand. 
IV-3-8). 

27. Bhutadipudavyapades? op ap attest caiv am 

Because also it is appropriate only thus to declare 
that (intelligent) beings and other objects form the feet 
(of the Guyatn). 
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NO 

The declaration that it has four fee,t namely the beings, 
the earth, the body and the heart is appropriate only in 
relation to the Highest Person who is here denoted by the 
word, Gayatru Therefore the above mentioned interpretation 
alone is right. 

28. Ufiadesfabhedunneti cennohhayasminnafiyavirodhut 

If it be said that, on account of there being a 
difference between the teachings (given in the context, 
what is denoted by the word Jyotis) is not the Brahman ; 
it cannot be right to say so; because even in both 
those teachings there is nothing that is contradictory 
of each other. 

In a former passage in the same context, namely, * His 
three immortal feet are in the Highest Heaven ' \CMnd. 
IIX-12-6), the Highest Person has been pointed out clearly. 
Here in the scriptural text, ' That jyotis which is beyond 
the Highest Heaven ' (Chand. III-13-7), what is denoted by 
the oblative case is the light that is related to the Highest 
Heaven. Hence what is described in the former passage 
cannot be recognised in this subsequent passage. It is not so ; 
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because there is nothing contradicory in the two statements* 
For an analogous example there is this instance — ' The hawk 
is on the top of the tree ' and 'The hawk is above the top 
of the tree '. Therefore the purport in both the passages 
is that He is beyond the Highest Heaven, 

INDRAPRANADHIKARANA 11 

29. PmnastaihUnugamM 

That which is denoted by the word Ptmtia (is the 
Brahman) ; because it is undetstood in the context. 

The scriptural text is this : — * Indeed, I am the Prana 
and the omniscient self ; worship and meditate on me as life 
and immortality " {Kaus. III-2). The doubt that arises 
here is this — The above mentioned text teaches that Indra 
who is known as Jlva (individual soul), is the object of 
man's meditation which would give him the Moksa, most 
beneficial one. He (Indra) alone is the cause of the world ; 
because the meditation on universal cause alone is the means 
of Moksa. The scriptural text in support of this is this — 



*So long as he is not freed from the body, so long there 
is delay ; then he will reach the Brahman ' (Chdnd. VI- 14-2). 
To this doubt, the reply is this — This Being, who is 
denoted by the word, Indra mentioned in grammatical 
equation with the word Ptana is the Highest Self characterised 
above and other than the individual Self. Why ? Because it 
is so understood in the sequal. The particular character- 
istics of the Highest Self, such as Ananda (bliss), Ajara 
(undecaying) and Arrirta (immortal) are found in the Being, 
who is denoted by the words, Indra and Ptana. This is 
mentioned in the scriptural passage, ' That same Pratia is 
the omniscient self who is bliss, undecaying and immortal * 
(Kaus. III-9). 

30. Na vakturMmopadesnditi cedadhyutmasam- 
bhandhabhumct hyasmin 

If it be said that on account of the speaker Indra 
declaring himself (to be the sujbect of worship) what is 
denoted by the words, Indra and Pmna) is not (the 
Brahman; it is replied that it cannot be right to say 
so) ; because there is here the mention of a multitude 
of attributes belonging to the Self, 
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In the beginning of the topic there is the statements 
Know me alone ' (Kaus. III-l). Here Indra is denoted 
as an individual self ; because there are statements of 
attributes such as killing Vrtra, etc' The conclusion should 
also be in consonance with this statement. This is not 
so; because there is in the context the mention of a 
multitude of attributes belonging to the Self. The phrase 
$ the attributes belonging to the self ' means the attributes of 
the Highest Self '. From the beginning to the end of the 
sentence, it is seen that he who is denoted by the word, Indrn, 
possesses many attributes belonging to the Highest self. 
The scriptural statements made in the outset, namely, ' You 
yourself choose for me that boon, which you think most 
beneficial to man ' {Kaus. III-l) starts with the worship, that 
is most beneficial to man. That this worship Is of the 
Highest Self is proved in the text, * Thus knowing Him one 
becomes immortal here. There is no other path " (Purusa 
Sukta 20). Similarly, the Supreme Self is the impeller of all 
activities, in accordance with the passage-—' He Himself 
induces him to do good work whom He wishes to lead beyoiid 
these worlds, etc," (Kaus. III-8). So also He is the support 
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of all, in accordance with the passage/ ' These subtle 
elements of beings are fixed on the elements of intelligence, 
and the elements of intelligence are fixed on the Prana* 
Kaus. 1II-8). In the same way are stated the bliss and other 
attributes. That He is the Lord of all is proved by the 
statements, ' He is the Lord of all the worlds ' {Kaus. III-8), 

31. Sustfadfsty® tufiadesfo vumadevavat 

And the teaching in the context is, in accordance 
with the view found in the scripture, as in the case of 
Vumadeva. 

All the words denote the Highest Self; because the 
scriptures state that He transforms Himself into a, gross being 
having name and form. In order to make one remember 
this, the Highest Self is mentioned here by the word, 
Indra. Vdmadeva and others whe realised this truth of the 
scriptures state accordingly. Vide ' After seeing this, the sage 
Vdmadeva experienced— I have become Manu and the sup 
®tc.' (Brh. 1-4-10), 



\ f] spwrT^n^* spw: trap H^ 

" faftofoi «tot5^ m " *n^f^R «a# snfi wft 

%faTO I SRSflft qRUlSW: ^H ^Wfl^B^r, 

32. Jlvamukhyapmmtlingnnneti cennopusu- 
tmividhyUdUtfritatvUdiha tadyogut 

If It be said, that on account of the characteristics 
of the individual self and of the principal vital air being 
mentioned in the context, there is no reference to the 
Brahman here at all, it is replied that it cannot be 
(right to say) so ; because the worship of the Brahman 
has a three-fold nature ; because this three-fold nature 
of His worship is taken for granted ; and because 
here (i,e. in the present context also) that (same kind 
of worship) may be appropriately referred to. 

The characteristics of the individual self are mentioned 
in the scriptural texts — ' I killed the three-headed Tvastra. 9 
(Kaus. III-l). In the same text are given the characteristics 
of the vital wind ' As long as the Prdna dwells in this body, 
so long surely there is life ' (Kaus. I1I-2). Therefore 
it is presumed that the Brahman is not meant here. 
It is not so. The words referring to the individual 
self and Prdna denote the Highest Self ; because the worship 
of the Brahman has a three-fold nature. In another 
context also it is meant to serve the object of teaching of 
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the three kinds of meditation in relation to the Highest Self, 
-namely, the meditation of the Highest Self in His own 
essential nature, in His having the enjoyers or the individual 
selves for His bo dy and having the enjoyable things and the 
auxiliary things of enjoyment for His body. In the following 
passage, namely, ' The Brahman is True, Knowledge and 
Infinite' (Tait. II-l), the meditation of the Brahman in His 
own essential nature is taken for granted. In the following 
passages, ' Having entered it, He became the Sat and the 
tyat ' and ' while being the unchangeable one (Satya) and the 
changeable one, He has nevertheless remained true to His 
own nature' (Tait. II-6), the meditation of the Highest 
Self as having the enjoyers for His body and also as having 
the enjoyable things and the auxiliaries of enjoyment for His 
body is taken for granted. In the present context also, this 
three-fold meditation of the Highest Self is mentioned as it is 
appropriate. In the Sutra 1-1-2, the cause of the world, that 
is denoted by the words, Existence, Brahman and the Self 
is proved to be the Person other than the individual selves 
and Prakrti. In the Sutra 1-1-25, the cause of the world 
has been specifically determined to be the Highest Person 






described in the Purusasiikta. He Himself is denoted by 
the words Indira etc. which are known to denote the 
individual selves primarily, because He has to be worshipped 
with the body of those things in accordance with the 
scriptures. This fact has been established in Sutras 1-1-31 
and 32. 

Thus ends the 1st PIda of the 1st AdhyXya. 
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ADHYAYA I, PADA II 

SARVATRAPRASIDDHYADHIKAKANA 1 

1 . Sarvatm pra&iddhopadesztt 

Everywhere (He is mentioned) ; because there is 
taught (in the scriptures) what is well-known. 

The word Brahman that occurs in grammatical equation 
with what is mentioned in the text 'All this is indeed 9 
(Chand. JIL 14-1) refers to the Highest Self. Why ? Because 
in that Upanishat is taught that which is well-known. That 
all this is the Brahman is proved by the reason stated in the 
scriptural text, ' From Him springs the world, in Him it 
merges and by Him it lives.' (Chand. Ill- 14-1). What is 
well-known is said to serve the purpose of a reason. From all 

1 $R5f omitted A 1. 
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the Upanisadic passages such as ' From whom all these things 
are born ' (TaiL III-l) the Brahman Is well-known to be the 

cause of the creation, sustenance and destruction of the world. 

2. Vivaksitagunopafiatie&ca 

And because the qualities meant to be stated, are 
possible (only in the Brahman), 

The qualities meant to be stated, such as * being knowable 
by mind alone ' ' true will ' etc. are justifiable only in the 
Brahman. 

3. Anupapattestu mi sf&f&ah 

But on account of impossibility, (He is) not the 
embodied self. 

These attributes are not justifiable in the embodied self, 

who enjoys sufferings mixed with a little pleasure* Hence this 
cannot be the embodied self. 

1 %m ^M3, f g omitted A L 
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4. KarmakarirvyapadesfUcca 

And because there is separate denotation of both as 
the object and the agent. 

The scriptural statement, ' Departing hence, I shall attain 
Him ' {Chdnd. III-14-4) denotes the Brahman as the object 
to be attained and the individual self as the agent who attains. 
Therefore, the object to be attained is the Brahman, who 
is other than the individual self. 

5. Sabdavi&esdt 

(It is so) on account (of the use) of words in 
different manner. 

The scriptural text, ' He is my Self within the heart ' 
{Chdnd. III-14-3) designates the embodied self with the word 
in the genitive case and also the Brahman with that in the 
nominative case. 

6. Smrletfca 
And on account of the authority of stnrti- 
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It is determined that the Highest Person is exhibited in 
the nominative case here ; because the Smrti reveals thus — 
s And I dwell within the hearts of all ' {Bh. Gita XV- 15). 

7. ArhhakaukastvM tadvyafiadesfficca neti cmna % 
nicuyyatvudevam vyomavacca 

Should it be said that the passage does not refer to 
the Brahman on account of the smallness of the abode 
stated, and on account of denotation of that {i.e. minute- 
ness of the being) ; we say no ; because the Brahman 
has to be meditated upon thus, and because in the 
same passage He is said to be like ether. 

The scriptural text, 'He is my Self within the heart 
and smaller than a grain of rice' (Chand. HI-14-3) declares the 
being as dwelling within the minute abode. He is also de- 
signated as having a minute size. Hence he is not the 
Highest one. It is not so. He has been so designated only 

1 «HrftMl J 2,3. *fi»W;M 1. 

8 ^rfipi^W^r A 2, M l, 2. 
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for the purpose of meditation and not because of His 
minute size. The illustrative example is the ether. The 
bigness of His size has been stated in the scriptural text, 
'Greater than the earth, greater than the sky etc' (Chand 
III-14-3). 

8. SafnbhogapmpUriti cenna, vaisfesyut 

Should it be said that there is happening of 
fruition (of pleasure and pain in the Highest Person) ; 
we reply, not so, on account of distinction. 

Suppose the Highest Person lives within the body of the 
individual selves; then He has to enjoy the fruits of 
pleasure and pain, as in the case of the individual selves 
It is not so, because the difference of the cause of it The 
Highest Person lives within the body of the individual selves 
only on His own will in order to save them. 

i 1 ^J AL a f| omitted Ml. 

SR?elt M 3. 



ATTRADHIKARATJA 2 

9. Arts camcaragmhatfat 

The eater (is the Highest Self); because (He) 
takes for food, all that is movable and immovable. 

' Who really knows where He is, to whom both Brahmanas 1 
and Ksattriyas* are food and death is a condiment.' (Kath. 
1-2-25). Here the eater suggested by the words, food and 
condiment, is the Highest Self ; because He is said to be 
the eater of all that is movable and immovable, implied 
by the words, the Brahmanas and Ksattriyas using the 
death as condiment. 

10. PmkatanUcca 

And (also) on account of .the context. 

1 3q*NiT omitted A 1. 

*The Brahmanas are of the priestly class and the Ksattriyas are of the 
warrior class. 
5 
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There are scriptural texts— 6 The wise, who knows 
the Self, the Great and Omnipresent, does not grieve ' (Kath. 
1-2-22). 'This Self is not to be obtained by instruction* 
(Rath. 1-2-23). These passages refer to the Highest Person 
only according to the context and therefore He alone is meant 
here. 

11. Guhath pmviqUvMmUnau hi taddar&amt 

The ' two entered into the cave ' are the two selves 
on account of this being seen (in the scriptures). 

In the scriptural passage ' The two, drinking the reward 
of the good action in the world, have entered the cave in the 
excellent and highest sphere/ (Kath. 1-3-1) are mentioned the 
individual self and the Supreme Self only as they are connected 
as. an impeller and impelled, with the enjoyment of the reward 
of action, as they only are said to have entered the cave in 
this context. Of these, the Highest Self is referred to in the 
text 'Him, who is difficult to see, hidden, entered into 
the beings and set in the cave' (Kath. 1-2-12). The 
individual self is referred to in the text, < Who is together 
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with the vital breath, who is a<2i;i, who functions with the 
senses, and who entering into the cave abides therein.' (Kath. 
II-1-7). Here (what is denoted by the word), aditi is the 
individual self as he eats the fruit of his action. 

12. Vi&esanTicca 

And on account of distinctive qualities (appre- 
hended in the individual selves and the Highest Self). 

Everywhere in the context the distinctive qualities of 
the individual selves and the Highest Self are stated. The 
individual self is referred to in the scriptural text — 'The 
wise one (Vipavcit) is not born nor dies ' (K ath. 1-2-18). 

The Highest Self is referred to in the following texts — 

(1) 'He is more minute than the minute and more 
huge than the huge ' (Kath. 1-2-20). 

(2) ' The Great and All-pervading Soul ' (Kath. 1-2-22). 

(3) ' This Self is not to be obtained by teaching * 
(Kath. 1-2-23). 

1 wRftaftfr: M 2. 
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(4) ' But who has understanding for his charioteer, 
and holds the reins of the mind, he reaches the destination 
of his journey that highest place of Visnu ' {Kafka. 1-3-9). 

The scriptural texts, * His three immortal feet are in the 
Highest Heaven ' (Chand. Ill- 12-6) and * Now that Light, 
which shines beyond this Highest Heaven, beyond all the 
things in the universe, beyond the whole universe, in the 
highest world than which there are no higher worlds,' (ChSnd. 
IXI-13-7) state that the aspirant of Mukti {i.e. final release) 
desires to reach the place of Visnu, which is higher than this 
world of Prakrti and which is beyond the reach of the path 
leading to Sathsdra? This has been established in all the 
Upanishads thus — 

(1) 'The wise sages always see the Highest Heaven of 
Viwu 9 (Tait. Sam. 1-3-6). 

(2) ' He is in the imperishable Highest Heaven ' 
(Tait. 1M-1). 

1 m M 2. 

* Samsara means the circuit of mundane existence consisting of frequent 
births and deaths and all their consequences. 



" *? ^sfafa s# saw ^ an&ft ffar* t \3?w- 
^T^rf •gfarifltoi%: 11 

(3) * Him who is dwelling in the place which is beyond 
the Rajas * (TaiL Sam, II-2-12-5). 

(4) * The All-pervading one, ancient, and beyond the 
reach of darkness ' (Tait. II-l-l). 

(5) ' Those, who are great, indeed reach the Heaven 
where there are ancient gods known as Sddhyas ' (Tait. &r* 
IIM2-39). 

ANTARADHIKARANA 3 

13. Antara ufiafiatteh a 

(The person) within (the eye) is the Highest Self ; 
because (it is so) apprehended in (scriptural texts), 

* The person, who is seen in the eye, is the Self, said he. 
This is the Immortal and Fearless, This is the Brahman 9 
(Chand. IV-15-1). Here the Person, who is said to be In 
the eye, is the Highest Person. The qualities such as deatfa- 
lessness, fearlessness and Samyadvamatva * etc., that have no 
limiting conditions, can be possible only in the Highest Self. 

1 q#SRR%fll M 1. * qcWWPia M 3. 8 arfttffa A 1, 2. 

* He is called SamyadvSma as all blessings go towards Him. 
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14. Sthunudivyapadestucca 

And on account of the statement as to the abode, etc. 

That He dwells within the eye and at the same time He 
rules over the eye is proved in the text, ' He who dwells 
within the eye etc.' (Brh. III-7-18). Therefore this must be 
the Highest Self. 

1 5 . Sukhavis?istnbhidk3nndevaca 

And on account of the very same text referring to 
what is characterised by Pleasure. 

The scriptural text, ' Pleasure is the Brahman. Ether is 
the Brahman' {Chdnd. IV-10-5) refers only to what is 
characterised by Pleasure. Hence this must be the Highest 
Self. 

16. Ata eva ca sa Brahma 

For that very reason that (ether) is the Brahman. 

Here Upakosala being afraid of Sathsara, made the 
inquiry about the Brahman. Then he was taught that the 
Pleasure was the Brahman and the Ether was the Brahman. 

1 JIWI M 1, 2. 
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Again it has been stated c That which is denoted by the word 
' Pleasure ' is identical with that denoted by the word ' Ethe^ ' 
(Chand. IV-10-5). Therefore the Ether identified with the 
Pleasure, is the Highest Brahman. 

17. SrutopanisatkagaiyahMdhUnncca 

And on aceount of the statement of the way of 
him who has heard of the Upanisads. 

For him who has heard of the Person within the eye, the 
scriptural passage * They go to light etc.* {Chand. IV-15-5) 
prescribes the same way marked with light etc. as prescribed 
for them who have heard of the true nature of the Brahman. 
Hence this is the Highest Person. 

18. Anavasthiterasambhav'Ucca nBtarah 

(It) cannot (be) any other (than the Highest Self) 
on account of its non-residence (in eye) and of the 

impossibility (of possessing the characteristics des- 
cribed). 






The individual selves, etc. who are other than the 
Highest Self, cannot have their residence in the eye. They 
do not always reside in the eye and they do not (possess the 
characteristics) of immortality etc. 

ANTARYAMYADIKARAl^A 4 

19. AntaryUmyadhidaivudhilokndisu taddhatma- 
vyafiade&M 

The Internal Ruler (referred to) in the texts with 
respect to the Gods, with respect to the worlds, etc. (is 
the Highest Person) ; because the attributes of Him are 
mentioned. 

The Internal Ruler, mentioned in the various passages in 
respect of the Gods, in respect of the worlds etc., is the 
Highest Person ; because the qualities of the Highest Person, 
such as, being the Internal Ruler, being unknown by all, 
having all as His body, being the All-controller and so on, 
are mentioned there. 
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20. iVo: c# sm®rtamataddharmubhilufi&cchunm$ca 

This is not the Smarta ix. Pradkana; on account 
of the declaration of the qualities not belonging to it ; 
nor the embodied self. 

Neither the Pradhana nor the individual self is He ; 
because the qualities such as becoming unknown to all which 
are not impossible in them, have been mentioned therein. Just 
as He cannot be the Pradhana, because these qualities are im- 
possible in it, for the same reason, He cannot be the individual 
self also. 

21. Ubhayepi hi bhedenainam adhiyate 

For, both (also) speak of Him as something different. 

Both, the Madhyaindinas and the Kanvas, speak 
of the Inner Ruler as being different from the individual 
self. The scriptural text meant here is this — ' He 
who dwelling within the knowledge ' ' He, who dwelling 
in the individual self, is within the individual self, whom 

1 SWfcScqif^ A 2. 
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the individual self does not know, whose body is the 
individual self, who internally rules the individual self.' 
{M&dh. Brh, III-7). Therefore this is only the Highest One. 

AD£S'YATVADIGUNAKADHIKARANA 5 

22. Adf&yatvUdigunako dharmokteh 

He who possesses the qualities' of invisibility etc. 
(is the Highest Self) ; on account of the declaration of 
the attributes. 

' Now, the higher knowledge is that whereby the Im- 
perishable One is apprehended ' (Mund. 1-1-5). 

' Him who is Invisible* (Mund. 1-1-6). 

s The wise see Him to be the origin of beings ' (Murid. 1-1-6). 

6 The Higher than that which is higher than the im- 
perishable (Pmdhana) ' (Mund. II-1-2). 

These texts teach about the Highest Self, who is other 
than the individual self and the Pmdhana. His attributes 
have been declared in the scriptural text, ' He who under- 
stands all and knows all ' (Mutid. 1-1-9). 
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23. Vi^esanahhedavyapades^bhyum ca n&tatau 

He is not the two others (i*e. the Pradhuna and 
the individual self) ; on account of (the mention of) 
particular attribute and the statement of difference. 

He is not the Pradhana, because of the particularisation 
of the character, namely the attainment of the knowledge of 
all through the knowledge of one. He is not the individual self, 
because of the difference mentioned in the text * He is different 
from him (Jlva) who is different from Aksara* (Mund. II-1-2). 
Here the word Aksara means the Pradhana. The individual 
self is different from the Pradhana. The Brahman is different 
from the individual self. Or the scriptural text quoted above 
may be interpreted thus, taking the two words viz. Aksardt 
and Paratah in grammatical equation (Sdmdnddhikaranya) — 
The Lord is different from the Aksara, the 25th entity i.e. the 
individual self who is altogether distinct from the Pradhana 
and its modifications. 

1 qsff^Tct M 2. 

According to S'ri Ramanuja's view, the Tattvas or entities are of 26 kinds. 
They are-— 1 Praferti, 2 Mahat, 3 Ahamkara, 4 to 9 JSanendriyas 6 (organs of 
sense), 10 to 14 Karmendriyas 5 (organs of action), 15 to 19 Tanmatras 5 
(subtle elements), 20 to 24 BhutasS (gross elements), 25 the Individual self 
and 26 the Supreme Self. 
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24. RufiopanyUsncca 

And on account of the description of His form. 

He is the Highest Self ; because He is stated to have 
the three worlds for His body in the following text : * Fire is 
His head ' (Mund. IM-4). 

VAIS'VANARADHIKARANA 6 

25. Vai&vUnarah sttdhur anas' abdavisesfit 

Vaisfvunara (is the Highest Self) ; on account of 
the mention of special characteristics (in the context) 
in spite of that (word) being used as general term. 

The word, Vaisvanara, occurring in the scriptural text. 
1 Now you meditate that Vais'vanara Self ' (Chand. V-ll-6) 
refers to the Highest Self. The word, Vai&vanara, applies 
generally to the fire in the stomach etc. also ; but in this 
context it refers to the Highest Self ; because there is the 
mention of the peculiar characteristics of the Highest Self, 
namely, being the Self of all objects and denoted by the word 
Brahman. 
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26. SmaryamUnamantimUnaih syUditi 

That which is recognised (as stated in other text) 
is an inferential mark. 

The form of Vais'vinara starts from the heavens and 
ends with the earth. These forms are stated in the text, 
' Fire is His head etc' {Mund. II-1-4). These peculiar 
characteristics of the Highest Self are recognised (as stated in 
other text) and they are the inferential marks. 

27. S abdudibhyontaii pratisthunucca neti cenna % 

taihu dfstyaufiade&udasambhavut pumsamapi 

cainamadhlyate 

Should it be said that it is not so, on account of 
the reasons namely distinguishing word ete. and the 
statement of his abiding with in ; we say no ; on account 
of the meditation being directed on that way; on 
account (of such a thing) being impossibility and 
because they read of Him as i Person ' 

Here there is an objection — In the scriptural text, ' He 
/ftstelf^ A 2. 
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is 4gm Vais'vanata ' (Pras>. 1-7), the word, .4gm Is used 
in the same grammatical equation with the word Vais'vanara, 
he is the abode of the Pranahuti (oblation to pmna. i.e. 
vital air) and there is the scriptural text, ' Abiding within the 
person'. {S'ata. Br. 10-6-1-11) Hence he is not the Highest 
Self- To this objection, this is answer. It is not so ; because 
it is taught that He has to be meditated upon as having the 
fire of the stomach, as His body. Moreover the fire in the 
stomach cannot have the three worlds, as its body. The scrip- 
tural text of the Vdjasaneyins, ' This is the Agni Vais'vanata 
same as the Purusa' (0ata. Br. 10-6-1-11) teaches that the 
Vais'vanara is the Person. The word, Person, without 
any limiting conditions attached to it, applies only to the 
Lord Narayana, the Highest Self. This is said clearly in the 
text, beginning with ' The thousand-headed God ' and 
ending with, 'All this universe is the Person,' (Tail. II-II-l). 

28. Ata eva na deva%U bkutam ca 

For the same reason (Vaisfvttnam) is not the 
minor deity nor the Bhuta (element). 

l ftfa:Ai. ' 



late? t*TFR$3terafo 3?TO«?fti|K«, rT^s4 

*TOFF3*f^te &fafr* II ^ ll 

tafemf *rt ll 

Because Vai&vanara mentioned here is known to have 

the three worlds as His body- and is denoted by the word, 
Person, He is not the minor deity called Agtii {i.e. fire) nor 
is he the third MaM-BMta (gross element le. fire). 

29. SukgUdafiyavirodham Jaiminih 

Jaimini opines that there is no inconsistency 
(because the word, Agni) directly (denotes the Highest 

Self), 

It is not necessary to hold that the word ' Agni * is 
used here in the same grammatical equation with a view to 
teach that the Brahman should be meditated having the fire as 
His body. The word * Agni ' directly refers to the Highest Self, 
as He takes the foremost part among gods. Therefore, 
Acarya Jaimini opines that nothing is contradicted here. 

30. AbhivyakterityU&marathydh 

On account of revelation ; so A^matathya opines. 

1 if omitted M 1, 2. 
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As'tnaratkya is of opinion that, for the sake of revelation 
to those who resort to meditation, He is mentioned as 
measured by the heaven and other regions, though He is really 
immeasurable. 

3 1 . Anusmtterbudarih 

On account of meditation ; (so) Bndari opines. 

The Supreme self is represented having as the limbs 
from the head to the foot, the regions beginning from the 
sky and ending with the earth. What the text enjoins is 
devout meditation in that form for the purpose of reaching 
the Brahman. 

32. Sampatteriti JaiministatkU hi dars'ayati 

On account of imaginative identification; thus 
Jaimini thinks ; for the text declares thus. 

In the scriptural text, ' The chest is the sacrificial 
altar, the hairs are the Kus r a gjrass, the heart is the 
Garhapatya fire ' (CMnd. V-18-2), there is the imagina- 
tive identification of the heart etc of the devotee with 

1 gsniftsrita m 2. 






the sacrificial altar etc. So that the Pranahuti (oblation to 
Prand) which forms a helpful part of the Vidya (medi- 
tation) may serve the purpose of Agnihotra. This is the 
opinion of Jaimini. The scriptural text in support of this view 
is this : — ' He who offers the Agnihotra knowing it thus *. 
(Chand. V-24-2). These views are acceptable. The names 
of Acaryas are mentioned as a mark of respect. 

33. Amananti cainamasmin 

Moreover, they record Him in this. ' 

They recite the following scriptural text. Viz. ' The 
brightly shining heaven is the head of the Self ' (Chand. 
V-18-2) and opine that the Highest Self should be meditated 
in the body of the devotee at the time of Pranahuti (the 
offering of the oblation to Prana). The conclusion is that the 
head etc. of the devotee is the head etc. of the Highest Self. 

Thus ends the 2nd Pada of the 1st AdhyIya 
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ADHYAYA I, PADA III 

DYUBHVADYADHIKARANA 1 

L DhyubhvUdyUyatanam Svatfabdut 

The abode of heaven, earth etc. (is the Highest 
Self), on account of (the use of) the term that refers to 

Him. 

In the Scriptural text — ' In whom the heaven, the earth 
and the sky are woven J (Mund. II-2-5), it is stated that He 
is the abode or support of heaven, etc. Here the Highest Self 
is so meant, because in the same text the word, Atman (Self) 
is used viz* — ' Know Him alone as the one Self ' (Mund. II-2-5). 
The aspect of being the Self without any condition, has to be 
applied only to the Highest-Person. This fact has been 
supported by the scriptural text 8 He is the Setu (bridge) to 
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Immortality' (Mund. II-2-5). The scriptural text, * Becoming 
many' (Mund. II-2-6) does not exclude Him as possessing 
the characteristics of the Highest Self. The Sruti passage 
* Though unborn, He is bom as many ' (TaiL Ar. III-13-1) 
teaches that He is not born due to His past actions ; but He 
is born as and when He desires, on account of the love that 
He bears towards His dependants. 

2. Muktopasfpyavyapadesfficca 

And on account of His being declared that to 
Him the released souls have to resort. 

'Then, the knower shaking off good and evil and free from 
stains, attains the highest equality ' (Mund. III-1-3). * So the 
knower being freed from name and form, goes to the Heavenly 
Person, who is higher than the high ' (Mund. III-2-8). Here 
it is declared that He is to be attained by those, who are freed 
from good and evil as well as name and form. Hence the 
Highest Person is to be taken as referred to here. 

1 Wl^ omitted A 1, M 1. 
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3. Nnnumunamatacchabdut Pmnabhrcca 

It is not the Anumana (PradhUna), on account of 
absence of words denoting it ; and so also it is not 
the bearer of the Pmnas {i.e. the individual self). 

The meaning Is this :— € Just as this is not the Pradhana, 
because there are no words in the context to indicate it, so 
also this is not the bearer of the Pmnas (i.e> the individual 

self). 

4. BhedavyapadesfUt 

On account of the declaration of difference. 

The Highest Person is meant here, because He is men- 
tioned as different from the individual self. This is 
proved in the text, ' The individual self being influenced 
by the Impotent Prakrti, becomes ignorant . and feels sorry. 
When he sees the other, the Lord, pleased well and His 
greatness then becomes relieved from grief, 5 (Mund. III-1-2). 

5. PmkaratiM 

On account of the context. 

1 qnfanv, m 3. % ^Mntavpi, m 2. 
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. The context treats of the Highest Self, The text is 
this — 'Then the higher knowledge is that by which the 
indestructible is apprehended 5 (Mund. 1-1-5). 

6. SihiiyadanUhhyUm cm 

And on account of abiding and eating. 

* One of them eats the sweet Pippala fruit, while the 
other shines without eating ' (Mund. III-l-l.) In this 
scriptural text it is stated that the individual self enjoys 
the fruits of his actions, and the other shines in splendour 
without eating. Hence, the Highest Self is referred to 
in the context. 

BHUMADHIKARA^A 2 

7. BhumU samprasudttdadhyupadetfut 

The Bhuman (is the Highest Self) as the instruc- 
tion about Him is on His superiority than the indi- 
vidual .self. 
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The scriptures state—' The pleasure alone is to be inquired 
into' {Chand. VII-22). 'The Bhuman alone is pleasure' 
(Chand. VII-23). Then it narrates the nature of the Bhuman 
thus ' Where one sees nothing else, hears nothing else, knows 
nothing else, that is the Bhuman' {Chand. VI 1-24). That is 
called Bhuman, while experiencing which pleasure one does not 
see anything else as pleasure, does not hear anything else as 
pleasure and does not know anything else as pleasure ; because 
there is the scriptural text, ' But where one sees something 
else, hears something else, knows something else, that is the 
little ' {Chand. VII-24). In the Maha-Bhdrata it is stated thus 
— ' The celestial heavenly chariots moving unrestrained, halls, 
the pleasure grove of various kinds and the lotus-pools of 
crystal water— All these, Oh dear, are hells when compared 
with that abode of the Highest Self (S'a. 196-4). ' But he is 
Ativadln who makes a supreme declaration by the means 
of the Truth • (Chand.- 111-16) . The fact that he is Ativadin 
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could be reasonably maintained only on the acceptance of this 
fact. The Ativadin [i.e. one, who speaks on High) is one, who 
is the object of his devotion, speaks of it as highly beneficial to 
man. The word Bhufnan, that is the counter term of the 
'little' speaks of the abundance of pleasure, possessed by 
Him as stated above. What is denoted by the word 
Bhutnan, is the Highest Self; because the Bhuman is 
said greater than the individual self. The word, Sath- 
prasada occuring in the Sutra means the individual 
self. The scriptural text is this — * Then this is the 
{Samprasdda) individual self (CMnd. VTII-3-4). Consider 
the text, 'But he is an Ativadin, who makes a supreme 
declaration by means of the Truth ' (CMnd. 111-16). What is 
taught here is the Person, who is different from and higher 
than the individual self, who is denoted by the word Prana. 

8. Dharmopapattes^ca 

On account of the attributes being suitable (to 
the Highest Self). 

1 wq*ufa, M a. 
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' Oh Blessed Sir s In whom does He rest ? He rests in 
His own greatness 3 (Chdnd. VII-24). From the above 
mentioned and other scriptures, the attributes, such as 
(1) resting in His own greatness (2) being the cause of the 
creation, etc. of the universe and (3) being the Self of all 
objects, are ascertained as belonging to the Highest Person. 
Hence the word Bhuman, refers to the Highest Person, 

AKSARADHIKARA^A 3 

9. Aksaramamharuntadhfteh 

The Indestructible (is the Brahman), on account 

of His supporting that which is the end of Ambara 

(ether). 

The scriptural text says thus — * O Gargi, Brahtnanas 
call that Indestructible (Aksara). It is not gross, not of 
atomic size ' (Brh. 3-8-8). Here what is denoted by the term 

* Indestructible ' is the Highest Brahman, because He is said 
to be the support of that which is the end (or the place of 
merging) of ether. The scriptural passage beginning with 

* O Gargi, which is above the sky ' (Brh. 3-8-7) mentions the 

1 *m$ W(fn flpf f9HW omitted A L 
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Akas'a as the support of all changable things. It is again 
questioned c In whome is this Akas'a woven crosswise and 
lengthwise ?' (Brh. 3-8-7). In answering the above question 
the tent ' This is the Indestructible (Aksara) ' (Brh. 3-8-8) 
says that the Aksara is the support of that which is the end 
of Ambara (ether) contained with wind. The purport of the 
whole topic is this- The Akas'a which is said to be the 
support of all changable things is identical with the Pradhana 
or Avyakta, the primitive cause and merging place of Ambara 
(the ether) pregnant with wind. The Aksara (Indestructible 
one) which is said to be the support of the Pradhana is the 
Supreme Brahman. 

10. Su ca pmsfUsanM 

And this (supporting springs) from command. 

Such kind of support is said to have sprung from the 
supreme command, in the text, 6 Oh ! Gargi ! In the supreme 

command of the Indestructible* etc, 8 (Brh. 3-8-9). Hence 
this Indestructible cannot be the individual self as well 



SCTWlw^If^w II {{ II 

fcrftai} aratairo II H il 
$<mm "a m^^rmm %tim s*vfa$" law 

11. AnyabhuvavyUvrttesfca 

And on account of the negation of being other 
than that (the Highest Self). 

* Being other ' means * being different '. The further 
portion of the sentence ' The unseen Seer, the unheard Hearer ' 
nagates the difference between the Aksara and the Highest 
Self. Therefore He is the Highest One only. 

IKSATIKARMADHIKARA^A 4 

12, Iksatikarma vyapade&Ut sah 

He (the Highest Self) is the object of seeing, 
because there is declaration of His essential charac- 
teristics. 

The scriptural passage beginning with ' But he, who 
meditates with this syllable, Om 9 of three Matms on the 
Highest Person,' and ending with * he sees the Person 
dwelling in the castle and Higher than the high, greater 



than mortal living, beings ' (Pras>. V-5). Here the object of 
perception preceeded by meditation, is that Ruler Highest 
Self. In the subsequent passage it Is stated thus — ' The 
wise, by the means of -the syllable Om, reaches Him who is 
calm, not aged immortal and fearless ' (Prasr. V-7). Here are 
mentioned the attributes, that are peculiar to the Highest 
Self. It is also because in the scriptural text, ' The wise sages 
know that ' (Pra$ f . V-7), it has been pointed out that the sages 
see His place of resort, {i.e. Heaven). 

DAHARADHIKARANA 5 

13. Dakar a uttarehhyah 

The subtle (ether) is the Brahman, on account of 
the subsequent statements. 

The scriptural passage ' Now, what is in this city of 
Brahman, is an abode, a small lotus-flower. Whithin that 
is a small space. What is within that, should be searched for. 
Certainly that is what one should desire to know ' (Chand. 
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VIII-l-l). mentions the subtle ether. This subtle ether is 
the Highest Self, on account of the special attributes subse- 
quently mentioned. In the subsequent passage, the subtle 
ether is said to be the support of all the worlds and hence 
to be of huge size. It is also subsequently said that the 
city mentioned above is identical with the Brahman who is 
Truth and that in the subtle ether which is Brahman-city 
there are several desires (desirable attributes). Then there are 
inquiries as to what is this subtle ether and what are those 
desirable attributes. Then the following passage in answer 
begins with ' That is the Self , free from evil ' and ends with 
6 whose wishes and purposes come true ' (Chand, 8-1-5). 
Here the subtle ether is the Highest Self. The desirable 
attributes are His freedom from evil etc. In the passage 
' Within that is a small space. What is within that, should 
be searched for' (Chand, 8-1-1) the subtle ether and the 
contents thereof are clearly mentioned to be searched for. This 
fact has been clearly indicated, in the scriptural text * Those 
who reach the Highest Place by meditating upon Him and 
His true qualities ' (Chand. 8-1-6). 
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14. Gatitfabdubhyam iathahi drsiam ling am ca 

On adcount of the movement above and of the 
word (i.e. the scriptural statements) ; for thus It Is 
seen; and there is an inferential sign." 

* Just so, all these people go to this Brahman -world 
everyday, but they do not know Him' (Chand. VIII-3-2). 
This scriptural text says that every day all the people 
not knowing Him, move above the subtle ether i.e. they 
rest on Him. The word, Brahma-loka is used in the same 
grammatical equation with the Akas'a of the subtle form. 
The above mentioned two facts help in determining 
that the subtle ether mentioned here, refers to the Highest 
Brahman. In the following scriptural statements also it 
Is seen that all people take rest on the Highest Self. ' All 
these worlds, take rest on Him ' (Kath, II-6-1). * The people 
take rest on the Highest Indestructible' (Tait. II-1-3). The 
word * Brahma-loka ' is used to rn£an the Highest Person In the 
scriptural passage 6 This is Brahma-loka' {Brh. 1V-3-33). We 
need not go for any other external reference to prove this fact ; 

1 ^HTW, A 2. 
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these above mentioned evidences alone namely that all 
people rest on the the subtle ether and the usage of the 
word Brahma-loka will suffice to prove it. 

15. Dhfte&ca mahimnosyusminnupalahdheh 

And on account of the fact that the qualities 
supporting etc. that determine the greatness of the 
Brahman, are perceived in It. 

That He is the support of the world is proved in 
scriptural text, ' Now, He, who is the Self, is the bank, a 
limitiary support' (Chand. VIII-4-1). In this Akas'a of a 
subtle form, are perceived the qualities that determine the 
greatness of the Highest Self, the support of the world. 
The qualities that determine the greatness of the Highest 
Self, are stated in the scriptural text, ' He is the bank and 
support etc' (Brh. IV-4-22). 

16. Prasiddhe&ca 

And on account of its meaning being established 
(in the scriptural texts). 

1 toftrot: mw M. 3. 
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The word, AMsfa, has been determined to mean the 
Highest Self in the scriptural text, * This Aka&a who is the 
Bliss etc.' (Tait. 1-7-1). Hence it refers to the Highest Self. 
Therefore the word Akas'a is more familiar in denoting the 
Highest Self endowed with the qualites such as true will etc. 
than the ether. 

17. HamfiarUmar&Ut sa iti cennasambhavlti 

If it be said that on account of the reference to 
the other one, he {i.e. the individual sell) is meant, we 
say in answer — No, on account of impossibility. 

If it be said — The individual self is referred to in the 
scriptural text, * Now, he the Sathprasada {i.e. the individual 
self) * (Chand. VIII-3-4) and hence, this word Akd&a, refers 
to the individual self ; it is not so. The qualities mentioned 
therein are impossible in the individual self. 

18. Uttamccednvirbhutasvampastu 

If it be said that ffom a subsequent passage (it 
appears that the individual self is meant) ; rather (the 
self) in so far as his true nature has become manifest 

1 opravnrf^, m. i. 
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In a subsequent passage, occurs the statement, ' This 
self free from evil * {Chand. VIII-7-1). This passage refers 
to the indivudal self. Hence, impossibility of any kind does 
not here arise. Certainly, what is referred to in the context 
is the individual self, as he undergoes the states of wake- 
fulness, dream, and deep sleep etc. It is not so. The state-, 
ment relates to the individual self of whom the true nature 
has become manifest. The qualities, such as ' freedom from 
evil, etc.' are concealed by the association of the bodies, that 
are the products of Karman (past actions). When subse- 
quently they {i.e. the released souls) reach the Highest Light, 
then, their true nature manifest themselves and they 
possess the qualities, such as, ' freedom from evil etc. 5 Such 
an individual self is mentioned in the text mentioned 
above. But the Akas'a of the subtle form is mentioned as 
an ocean of many auspicious qualities, that could not be 
ever hidden. Hence, the word, Akas'a^ does not refer to 
the individual self. 

19. AnyUrtha&ca fiammar&ah 

And what is referred to (here) has a different 
purpose. 

l *MN*n3Sftflfa f A2,M 1. 
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'The individual self, having left this body reaches the 
Highest Light and regains his own "form 5 (Chand* VIII-3-4). 
The above mentioned text states that the individual self 
regains his own nature when he reaches the Daharakas^a 
(the subtle -ether). Thus the text refers to the Jlva 3 only for 
the purpose of -explaining the power of the Highest Self in 
granting the individual self his essential nature. 

. 20. Alpa&ruteriti cet taduktam 

If it be said that the scriptures declare that He is 
small ; this objection has been replied already. 

This is not the Highest Self, because the scriptures state 
that He occupies a small place and that by nature He is very 
small. Here the reply has been given already— 4 Because 
the Brahman has to be meditated upon in that manner, and 
because in the same passage the Brahman is said to be 
like ether ' (Sutra. 1-2-7). 

21. Anukrtestasya'ca 

And on account of the imitation of the Highest 
Self by the individual self, 
' 7 
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The individual self is said to imitate the Highest Light, 
who is the subtle Kkam (ether of the subtle kind). Therefore 
the individual self is not the &kas>a of the subtle kind in 
question. Consider the scriptural text * There he approaches 
Him eating, playing and rejoicing' (Chand. VIIM2-3). It 
is stated here that, having approached Him, he imitates Him 
in acting as he desires. 

22. Apt smaryate 

The same is declared by sm?ti also. 

It is stated in the Smrti thus—' Those who, resort to this 
knowledge and attain the possession of qualities .that cha- 
racterise Me, are neither born at the time of creation, nor 
hurt at the time of dissolution ' (Bh. Gtta XIV-2). 

PRAMITADHIKARANA 6 

23. Sabdudeva pramitah 

The measured one is the Highest Self, because of 
the term itself. 

s iipraqoiR, A 1. 
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* The person of the size of the thumb, stands in the middle 
of the self, as Lord of the past and the future ' {Rath* II-4-12). 
Here who is mentioned as measured by the size of the thumb, 
is the Highest Self, because of the use of the words, on His 
Lordship. ' The Lord of the past and the future \ 

24. HrdyapeksayU tu manmyudhikuraivM 

But the reference is to the heart, as the men are 
qualified (to meditate upon the Brahman.) 

Even the Infinite One is mentioned as measured by the 
size of the thumb, because He remains in the heart of raen s 
who meditate upon Him. Men alone are entitled to meditate 
upon Him. The scriptures are intended for men. Hence this 
is stated with reference to the heart of men. This topic will 
be finally concluded later on. 

DEVATADHIKARA^A 7 

25. Taduparyapi B&darUyapafo sathbhavM 

Efadartyapa thinks that, also those who are above 

men, meditate upon Him, because it is -possible. 



The illustrious Badamyana thinks thus — Even the 
gods s who are above raen s meditate upon that Brahman, 
because they also are regarded as suppliants. Such a thing 
is possible for them, as they do not lose the memory of the 
knowledge, that they have acquired formerly. In the Mantras 
and Arthavadas of the Veda 9 the deities are praised as possess- 
ed with body. In order to justify the same, the existence of 
the body of gods should be accepted on the authority of the 
same Vedic passages. 

26* Virodhah karmantti cennfimkapratiptrtterdqrffanttt 

If it be said that it is opposed with reference to 
the ritual performances ; we deny this, on account of the 
observation of the assumption of several bodies. 

Suppose the gods have bodies. Then the individual god 

cannot be present at the same time in all places. Hence* 

' there arises the contradiction as regards the ritual works. 

It is not so ; because it is seen that Saubhari and others have 

assumed several bodies at the same time, 

1 m^% a i, ic€TO m l. f otoffataft, m l 
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27. Sahda Hi cennMiah prahhavM 
praiyaksUnumUnubhynm 

If it be said (that a contradiction will occur) with 
regard to the words (i.e. scriptural statements) ; we say 
no, since beings originate from them (as appears) from 
perception and inference. 

A contradiction will occur in the scriptural statements. 
Because the bodies of Indra and other gods are effected with 
several parts, they are not permanent. The Vedic words denot- 
ing Indra, etc. are totally devoid of meaning during the periods, 
which preceed the origination of Indra etc. or follow on their 
destruction* And also the Veda itself will be non-eternal. It is 
not so. The gods Indra etc. are created by the creator with 
the guidance given by the Vedic words Indra etc. The words, 
Indra, etc, do not mean any particular individual. But, as in 
the case of the words cow etc., they represent a class and 
species that bear the same form. Suppose the previous Indra 
is destroyed, then the four-faced Brahman remembers the 
particular form of Indra % etc. of former time and then 

s qffc:omitted A 1. 
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creates new /wrfra etc. of the same form, like a potter makes 
a new pot. Hence, no contradiction will occur. How is this 
known ? (Reply) — Such a thing is known from the statements 
found in Vedic scriptures and Smrtis. The Vedic scriptural 

authority is this — " The creator created the Sat and A sat (the 
existent and non-existent things) by the guidance of Veda 1 (TaiL 
Br. 11-6-2.) ' He said * Shah: Then he created the earth $ 
(TaiL Br, 11-2-4). The Smrli text is this— 1 In the beginning, 
he assigned the several names, actions and conditions, to all 
beings taking them from the words of the Veda s (Manu 
Smrii l f 21) and so on. 

28c Ala eva ca niiyatvam 

And for the same reason^ the eternity of the Vedas 
Is established* 

The creator Brahman recollects the meaning of the 
words used in the Vedas. Then he creates the world, 
Visvdmiira and other sages are the composers of the Mantras 

as stated in the scriptural texts, * He gratifies the composers 
of the Mantras \ and 'This Is the hymn of Visvamitm 9 



(Tait. Sam. 5-2-3). Yet the Vedas, which are full of Mantras, 

etc. retain their eternity. He the creator remembers with the 
help of the words of the Vedas Visvdmitra and others of 
the former time, who are capable of repeating the Mantras 
without teaching. Then he creates the persons having the 
same name and ability, who could recite the same Mantras 
assigned to them. This happens after the Naimittika Pralaya. 
These persons reveal the very Mantras etc. without any 
fault. Thus it is established that the Vedas are eternal 
and that the various persons mentioned therein are the author^ 
of the various Mantras. 

How could then the eternity of the Vedas be established, 
when the Vedas .and the creator are destroyed in the material 
deluge {i.e. Prakrta Pralaya) ? The StVrakara answers this 
question thus : 
29. Samnnannmarupaivnccnvrtmvapyavtfodho 
dar&anut smrte&ca 

And on account of the sameness of the names and 
forms (in each creation of the world), no contradiction 
arises even in the subsequent creation ; as it appears 
from S'ruti and Smrti texts. 
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The world, that is going to be created t will have the 
same name and form as it had formely* Hence, no 
contradiction arises, even if the materia! deluge does take 
place frequently,, The Highest Person* who is the first 
creator "of the world, recollects the form of the world, as it 
was before the deluge. Then He creates the world of the 
same form. Then He hands over to the creator the 
Vedas, which he remembers in the same order as it was 
before, it is known from Sfruti and Smrti passages that 
the first creator created the world in the same form as it 
was before. The Sruti passages are these — 6 The creator 
Brahman created the sun and the moon as they were 
before 8 (Tait. II-1-38). * He who created the creator 
in olden time and gave the Vedas to Him s (ffvet. VI-18). 

The Smrti passage is this : — s As in each rotation, the 
various signs of the seasons are seen very same, so also is the 
case with, various things in each Yuga ' \ etc. (Visnu 1-5-65). 

1 Yuga means the age of the world. They are four — Krta, Tretd, 
Dvitfiara, and Kali; the duration of each is said to be respectively. 1,728,000, 
1,296,000, 864,000, and 432,000 years of men. They together constitute a 
HahXyuga. 



Thus the eternity of the Veda® must be interpreted so 
as to mean that the words and sentences of the Vedas must be 
recited in the same order as found In traditional teaching, 

MADHVADHIKARA$IA 8 

30* Madhv&disvasaihbhav7ldanadhik3raJh Gaiminih 

Jaimini maintains that Vasu and other divine 
beings are not entitled to practise Madhu and other 
meditations (Vidyas) on account of the impossibility. 

In the Madhu and other meditations, Vasu and. other 
gods are to be meditated and they have to be attained; by 
resorting to those meditations. These gods cannot practise 
these meditations ; because they cannot play at the same time 
the role of the agent and the object of the same meditation. 
More over Vasus cannot be the object of desire ; because they 
are Vasus already. Therefore Jaimini maintains that, as they 
have not • the necessary qualifications, they cannot resort to 
Madhuvidya etc. 
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31. JyotisibkUvUcca 

And this is on account of the meditation by the 
gods being directed towards Light. 

4 The Devas meditate upon Him, the Light of Lights, 
Immortal and life f (Br. ' IV-4-16). Here the word Light, 
refers to the Highest Brahman^ This passage refers to the 
meditation on the Highest Light by the gods. The medita- 
tion is already known as common to the gods and men. Yet 
this special reference indicates that the gods are entitled to do 
this particular meditation only and not other meditations 
involving Vasu and other gods as the object. 

32. Bhztvath tu Bndamyatiostihi 

BudafUyana opines that (these qualifications) exist ; 
for there is possibility (of such a contingency). 

The blessed Badarayana opines that Vasu and other 
gods possess the necessary qualifications for resorting to 

Madhu and other similar Vidyas, Vasu and others can 

1 m\m m l 
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meditate upon the Brahman in their own form so that 
they may in future ages also hold the same position of 

their being Vasu* That the sun is the cause of the 
creation, etc. of the world is stated in the scriptural text, * He 
stands in the middle alone' (Chand* III-ll-l). That the 
Madhuvidya represents the knowledge of the Brahman is stated 
in the»same context of the scriptural text, ' He, who knows thus 
this Brahmopani$ad ' (Chdnd. III-11-3). Therefore, what is to 
be meditated upon there, is the Brahman in both the states of 
cause and effect. Thus no contradiction arises ; because in a 
' future age, they enjoy the position of Vasu, etc. and at the 
close of their office they attain the Brahman, 

APAS'ODRADHIKARAI^A 9 

33. Sugasya iadaiiudara&mvanut iadUdravatiM 
sucyate hi 

(That) grief in him (arose), this is intimated by his 
resorting to him on hearing a disrespectful speech about 

himself. 

1 SfqPcTCTO M 2, 
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The preceptor calls the disciple as * S f udm ' at the time of 
imparting the knowledge of the Brahman as seen in the scrip- 
tural text, 'You have brought these, Oh S'Udra $ (Chand* IV-2- 
5). It is here indicated that grief arose in the disciple, as be 
did not possess the knowledge of the Brahman. The word, 
€ Sudra 8 etymologically means, * one who grieves \ It does 
not mean him who belongs to the S'udra caste. Why ? It is 
because of hearing a disrespectful speech. The phrase, 
* on hearing a disrespectful speech about himself ' means — 
on. account of hearing a disrespectful speech about himself s 
■who .did not possess the knowledge of the Brahman. In 
consequence of that, he approached the preceptor. The word* 
8 hi 8 used here refers to the cause that led Jdnasruti to 
approach the preceptor* He was called S'iidra, not on account 
his being born in that community. Therefore, it becomes 
clear that those, who are born in S'udm caste, are not entitled 
to, practise the Brahma vidya. 

34. Kfatriyatvagate&ca 

And on account oijunatftuti's Kfatriya-hood being 
recognised. 



Becaase the disciple was recognized to be a Ksatriya, he 

was not addressed as a member of the Sudra community* In 
the beginning of the scriptural text, it is stated that he was 
the donor of many valuable things. Thus it becomes clear 
that he was a Ksatriya ; because he made gift of many thifigs, 
plentiful cooked rice and many villages. 

35. U liar air a caiimmthena lingni 

And on account of the inferential sign (occurring 
in the subsequent passage), namely^ l along with 
QaUtaralha \ 

Regarding this Samvargavidya ■ in a later passage it 
is seen that this Vidyd should be resorted to by Bmh- 
mattas and Ksatriyas only. The scriptural text is this, 'Then 
Saunaka Kdpeya and Abhipratarin etc. s (Chand. IV- 
3-5). Now Abhipratarin is Caitraratha and a Ksairiya. 
That Abhipratarin was Caitraratha and also a Ksatriya 
is made known by that word being placed in juxtaposi- 
tion with Kdpeya, In a different context, the characteristics 
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of Caiiraratha and also of a Ksatriya are found in a 
person, who was associated with Kapeya* The scriptural 
texts run as follow—' The Kapeyas made Caitraratha perform 
the sacrifice' (Tdnd. Br. II-12-5). * From him there was 
born the Caitraratha of Ksatriya caste \ (S'at. Br. II-5-3-13.) 
Therefore this disciple does not belong to the fourth caste. 

36. SamskUraparUmarsut tadabhuvubhitopneca 

On account of the reference to the ceremonial 
purifications and on account of the declaration of 
their absence. 

In the beginning of the Samvargavidyd, it is stated thus 9 
' I will initiate you ' (Chand. IV-4-5). Here the ceremony of 
initiation called Upanayana is referred to. S'iidra is not 
entitled to practise the Brahmavidyd or meditation on the 
Brahman, as there is declared the prohibition of such cere- 
mony in his case. That he is excluded from the initiation of 
such ceremony is stated in NLanu X-126 thus, * In S'iidra 
there is not any sin, and he is not fit for any ceremony '. 

1 ^JJWWOTW M 2. 



37. Tadabhuvanirdhutane ca pravrtteh 

On account of the procedure, on determination of 
its absence. 

The scriptural text"—' A ncm-Bmhmana pupil would not 
be able to tell this' {Chatid. IV-4-5) determines that the 
desciple was not a Sudra. The teacher also proceeded to 
impart the Vidya to him duly on determination of this fact. 
Hence S f udras do not possess the necessary qualifications* 

38. SmvanudhyayannrihapratisedhMt 

And on account of the prohibition of hearing, 
studying, and learning the meaning of the Vedas. 

In the case of Sudra, hearing, studying etc. of the 
Vedas are prohibited under the rule — * Therefore the Vedas 
must not be studied in the presence of Sfudras * The 
prohibition of hearing implies the prohibition of study also 
in the case of S'udras* 
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39. Smfie^ca 

' And on account of Sntfti text. 

The following Swr£* text prescribes the punishment 
for S'-udra if he hears the Veda recited 8 If S p udra hears 
the Vedds his ears have to be filled with lead and lac* If 
he repeats them, his tongue is to be cut. If he preserves 
them, his body is to be cut through $ (Gau. Dha, 2-12-3), 

APPENDIX TO THE PRAMITlDHIKARAtfA 

Having concluded the intervening topic, the SuttaMm 
continues the topic on hand — 

40. Kampaffltt 

On account of trembling* 

In the middle of the section dealing with the Person of 
the she of the thumb, it is stated — 8 whatever there Is f 
ifae whole world, when gone forth, trembles from the Breath s 
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(Rath. II-3-2). The whole world including Agni, Vdyu,Surya $ 
Indra and so on, trembles from great fear of Him, who 
is of the size of the thumb and who is denoted by the word* 
Prdna 9 as if the weapon Vajta is raised against it. There- 
fore the Person of the size of the thumb is determined to be 
the Highest Person, 

41. Jyotitdar&atttlt 

On account of the brilliance being seen (used in 
the text)* 

The same context begins with, & The sun does not shine 
there 5 and ends with, *By his brilliance all this shines 1 * 
(Kath, 1 1-2- 15). Here what Is denoted by the word, brilliance 
is the unsurpassable Light. Hence, the Person of the size of 
the thumb Is the Highest Self. 

ARTHANTARATVABIVYAPADES'ADHXKARANA 10 

42. AkugarthilrtaratvUdivyapadesfUt 

He Is the Ak&sfa (i.e. Ether) as He Is designated 
as being something different 
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1 The Ether is the evolver of names and forms. He who 
Is without these names and forms is Brahman,' (Chand. 

VIII- 14-1). This Aka&a- is the Highest Person, who is other 
than the pure self mentioned in the context, by the scriptural 
text, * Having shaken off the body/ (Chand. VIIM3-1) 
It is because He is designated as the evolver of names and 
forms and unconnected with them. He is also mentioned as 
endowed with the above-said attributes and immortality. 

There is the teaching, ' That thou art ' (Chand. VI-8-7). 
Hence the individual self is not different from the Highest 
Self, This doubt is removed thus — 

43* SumptyutkrUniyorbhedena 

On account of differences in deep sleep and 
departing. 

4 Embraced by the intelligent Self, he knows nothing 
that is without or within * (Brh. lV-3-21). ' Mounted by 
the intelligent Self f (Brh. IV-3-35). Thus it is seen that 
in the states of deep sleep and departing, the individual 
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self is ignorant of the external and internal world. But here 
the. distinction manifests itself because the Highest Self is 
said to be intelligent. Hence this Highest Self is different 
from the individual self. 

44. Patyudi&abdebhydh 

And on account of the use of the words* * Lord * 
and so on. 

The embracing intelligent Self is designated upon by 
the terms, Lord, etc. Hence He is other than the indi- 
vidual self. Subsequently this scriptural text occurs, 4 He is 
the Lord of all, the overlord of all and the Ruler of all \ 
(Brti* I V-4-22). The doubt about the identity of the individual 
self with the Brahman will be set aside in the Stitra 
1-4-22 explaining the oneness due to the fact that He is the 
Self of these individual selves that are His body. 

Thus ends the 3rd PIda of the 1st Adhyaya. 
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ADHYSYA 1, PADA IV 

INUMANIKADHIKARA1SIA I 

1. Anummtikamapyekes^miii cenna, sfarlrafUpaka- 
vinyastagrhtterdarsfayati ca 

If it be said that some (mention) that which is 
proved by inference (as the cause of the creation etc. 
of the world) ; we deny this, because (there is mention 
of the body in metaphor) and (the text) shows this. 

In the scriptural text belonging to some of the Vedic 

seers (i.e. Kaphas) the Pradhana, that could be proved by 

• inference* is stated to be the cause of the world. The text 

is this— 4 Beyond Mahat is the Avyakta (or unmanifest 

Prakfti 9 (Kafh. 1-341), It is not so. Tbe scriptural text, 



sra*ns*n% ■*§§: n$: %\\» 

#5 *itfwi^$Mwn5ns*?Ti>5n% l$h i " %. few: 

* Know the self as riding in a chariot * (Rath. 1-3-3) men- 
tions in a metaphorical sense, the various means of meditation 
as the chariot-rider* chariot etc, in order to teach their control. 
There the body which is mentioned as chariot should be taken 
as meant by the word Avyakta. Consider the text, c Higher 
than the senses are their objects etc. 5 (Katk. 1-3-10). Here 
the objects are mentioned as higher in the matter of control. 
The subsequent passage, viz. & The intelligent should supprss 
his speech and mind 5 {Kdth. 1-3-13) teaches the same thing. 

2. Suk§mam iu tadarhatvnt 

But the subtle is the body; on account of its 
capacity,, 

The Avyakta (i.«. the unevolved Prakrit), that is of 
subtle state, assumes the state of the body, and is capable of 
entering into activities. Therefore the word, Avyakta, denotes 
the body. 

If the things that are mentioned metaphorically are 
meant here, then why is it stated thus, ' Higher thkn the 
Avyakta is the Person s (Kath. 1-3-11) ? The Sntrakara says 
in reply thus— 
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3. TadadhinatvJtdatthavat 

Matter in its subtle state subserves an end s on 
account of its dependence on Him {viz. the Supreme 
Person). 

The individual selves and the body etc. are dependent on 
the Highest Person. Hence they serve the purpose of helping 
for the perfection of the meditation. Indeed the Highest 
Person, being Inner Ruler, directs all the individual selves, 
etc* for the meditation. Hence He is one of the means of the 
meditation and occupies the foremost place of those that must 
be brought under influence. He is also reachable by the 
meditators. The scripture states thus, * He occupies the 
highest place. He is the Highest course ' (Kath. 1-3-11). 

4. Jneyatvavacamcca 

And on account of the absence of statement of its 
being an object of knowledge. 

There are no statements to prove that the Avyahta '(i.e. 
unevolved Prakrti) is an object of knowledge. Hence it 
cannot be the Avyakta of Kapila's School. 

l «frirft*Ml f M3. 
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5. Vadatlii cenna, pmjno hi pmkamtmt ■ 

Should it be said that the text declares it to be 
known ; we say, not so, because the Intelligent Self is 
referred to in the context. 

If it be said that the scriptural text beginning with 'It 
is without sound, without touch ' and ending with ' knowing 
it.' (Kath. 1-3-15) declares that AvyaMa is the object of 
knowledge, it is not so. The intelligent Self is referred to 

in the scriptural text * Knowing Him ' who is read in the 
context of the passage * That Highest place of Vfenu 9 (Kath, 
1-3-9). * This Self is hidden in all beings and does not shine 
forth > (Kath. 1-3-12). 

6. TrayUnUmeva caivatnupanyUsah prasfnasfca 

And of three only, there is the mention in this way 
and also the question. 

In the Upanisad under discussion there is the mention s 
in the form of questions and answers, of only three things, 
viz* the object of the meditation, the nature of the meditation 
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and the person engaged in the meditation* But there is no 
mention at all of the Pradhana etc* The mention is this— 
8 They know the Lord through knowledge of the self, obtained 
with concentrated mind J (Kath. 1-2-12). The question is this, 
* Some say that there is something after death ; some soy no f 
(Kath. 1-1-20). 

7* Mahadvacca 

And as in the case of the Mahat* 

, * Higher than the intellect is the great self ' (Kafh. 1-3- 
10). Here the word, Mahan, refers not to the Mahat of the 
Sarhkhyas because the usage of the word Atman. . Similarly, 
their Avyakta also should not be taken as meant 

CAMASADHIKARAljJA 2 

8. Camasavadavufefitt 

On account of there being no mention of the 
special characteristic ; as in the case of Camasa. 1 

1 Camasa is a cup used in the sacrifice for drinking Soma juke . 
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The scriptural text s The unborn one s red, white and 
black who produces many creatures ' (Sfvet. 1V-5) does not 
state that the Prakrit of the Samkhyas is the cause of the 
creation, etc. of the world. It cannot be said, that "on conside- 
ration of the derivative meaning, viz. the absence of birth, the 
Prakrti alone is understood here, because in this context, 
the word Aja has not been used in any particular sense, as in 
the case of the word Camasa used in the text, s The Camasa 
with downward mouth s (Brh. II-2-3). Here the word 
Camasa, is used in a special sense. The scriptural text in 
support of this is this— * It is the. head * (Brh. 11-2-3). The 
apprehension of a* particular thing by a derivative word is 
due to the mention of its qualifying attributes. 

9* JyotirupakramU tu tathvhyadhfyata eke 

It (Prakrti) has the light for Its origin, for thus 
some read in their text 

The word * light s means * the Brahman \ That means 
that this Aja (Le. Prakrit) has the Brahman for its origin, 
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The Taittinyas read in their text that the 4/a had the 
Brahman for its cause. The text begins with * smaller 
than the small, greater than the great, etc/ (Tait. II-10-1) 
and ends with, * From Him the seas and the mountains 
etc.* (Tait. 11-10-3). This proves that everything is born 
from the Brahman and has the Brahman for its self. In 
the context of the elucidation of tins truth they read the 
teKt 'The' unborn one etc/ (Tait. II-10-5). Therefore it is 
decided that Brahman is the cause of the Prakrti, because 
"Of the remembrance of the teaching mentioned above. 

10. Kalpanopades/ztcca madhvudivadavirodhah 

And on account of the teaching of the Kalpanu 
(Le* creation), there is no contradiction as in the case 

of the Madhuvidyu. 

1 Kalpana ' means * creation \ It la so stated in the 
scriptural text, * The creator created the sun and the moon as 
they were before ' (Tait. II-1-38). , The creation of the Prakrti 
has been taught in the text, ' The Lord of wonderful power 
created this universe out of this ' (SW. IV-9). Therefore no 
contradiction arises in Pradhana's being unborn and also 
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being produced by the Brahman. The non-sentient beings f 
at the time of the deluge, give up name and form and remain 
as the body of the Brahman. They are called unborn in 
that stage. At the time of creation they take name and form 
and hence they are caused by the Brahman, Consider the 
following example — In the Madhuvidya it Is stated that the 
sun, at the time of creation, assumes the state of ' honey 9 
and also the state of effect, as he becomes the seat of 
those objects, that are pleasing to the taste of Vasu, etc* At 
the time of deluge, he assumes a subtle form, that cannot be 
indicated as * honey ' and he does not assume the state of 
effect. The scriptural texts in support of this are — 

(a) * Verily the Sun, is the honey of the gods ' (Chand $ 

III-l-l). 

(6) * He does not rise, neither does He set. He 
remains alone in the middle * (Chdnd. II1-11-1). 

SAMKHYOPASAMGRAHADHIKARA^A 3 

11. N a safnkhyopasamgrahudapi nUnnbhuvfidatirekdcca 

Not. from the mention of the number even (could 
it be the Prakfti) ; because it is stated that He (assumes) 

many forms and that He is other than (the Pmkj-ti), 






s He f on 'whom the five Five-things etc. 9 {Brh. IV-4-17). 

Here it may be argued that the Prakrti is meant, because 
there is a reference to its modification into twenty-five kinds; 
however the Prakrti is not meant here. The words 9 s On 
Him indicate that He is the support of that Prakrti and is 
different from that Prakrti. He belongs to a different category 
over and above the twenty-five categories. The objects denoted 
by the words, * He ' and * Kkas'a ' are different from the twenty- 
five varieties of Prakrti. The word s even ' used in * from the 
mention of the number even s indicates that the number 
twenty-five is not meant here. The word s Pancajana ' denotes 
a class of things known by the name of Pancajana. Pacini 
states — 'The words denoting direction and number are 
compounded with nouns provided the compound-word denotes 
the name of a thing ' {Pacini, II-1-50). This is similar to 
the statement, * Seven seven-sages/ 

12* Ptitfpstdayo vztkya#e$ztt 

The word* Paticajana^ refers to the breath f etc, 
on the ground of the complementary passage. 



We see from a complementary passage, viz. * They who 
know the breath of the breath, the eye of the eye, etc/ 
(Madhyarhdina-S p akha) that the five things are the breath f 
etc* Because they are used in juxtaposition with the words 
eye and the ear, the words * breath ? and * the food * denote' 
- the organs of touch etc. 

13. Jyoti$aike$Utnasatyanne 

In the text of some, the word light (i.e.Jyotis) 

Indicates the five sense»organs f even though the word* 
food is not (used In their text). 

In the text of the Kattvas* the words, ' food of the food s 
are not used. But they begin with the statement, * Him the 
gods worship as the light of the lights ' (Brh. JV-4-16). 

Here the word, * light * used In the context along with the 
five five-things refers to the sense-organs. The words 
' The light of lights 1 mean the Brahman who is the IUumi* 
uator of illuminators. Then the words, '"the five five-things 1 
are introduced. Hence, by the word, ' Pancajana 9 we 
understand the five organs, 
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14. Karanatvena cuku$radi§u yathuvyapadi$fokteh 

And on account of (the Brahman) as described 
being declared to be the cause of the ether etc. 

In all the Vedanta passages the Pradhana has not been 
declared to be the cause of ether, etc : — ' Verily the Asat was 
In the beginning ' {Tait. 1-7-1). ' Then, indeed, this remained 
undifferentiated ' {Brh. 1-4-7). Here the special character- 
istics of the cause are not apprehended. But the special 
characteristics of the cause are apprehended in the scriptural 
•text, 'The Self alone was in the beginning.' It thought, 
* may I creat the worlds ' {Ait. 1-1). Hence it does not arise 
that Prakrit etc, of the Sathkhya school, should be the cause 
of the creation. 

15* SaniBkarfBt 

On account of bringing down (from another 
passage). 
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The scriptural text s He thought may I become many * 
(Ta#. 1-6-2) mentions the All-knowing Brahman. The same 
word denoting the Brahman is brought down in interpreting 
the text 4 Verily the Asat was in the beginning f (Tait. 1-7-1). 
Therefore He alone is meant here. In the same manner the 
text, 'Then, indeed, this remained Avyakrta (Undifferentiated)' 
(Brh. 1-4-7) mentioned the Brahman. The same word is 
brought down in interpreting the text * He enteredin here, 
even to the fingernail-tips ' (Brh. 1-4-7) and * He sees without 
eyes 1 (S'veL 111-19). The words Asat (non-existing) and 
Avyakrta (Undifferentiated) have to be explained to mean 
Him, who has neither name nor form at the beginning. 

JAGADVACITVADHIKARANA 5 

16. JagadvucitvM 

Because it denotes the world. 

The scriptural text begins with, * Let me tell you about 
the Brahman ' {Kaus. III-4); and ends with, « Oh Balakl, He, 
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who Is the maker of these persons and to whom this work 
belongs, He, Indeed, Is to be known ' (Katis. ITI-26). Here 
the word, ' work ' which Is used In the same grammatical 
equation- with the word, s this ' refers to the world, as It Is 
said to be the product. Therefore what is taught here Is 
that the Highest Brahman should be known. 

17. JlvamuhhyapmnalingUnneti cet tadvyUkhyntam 

Should it be said that this is not so f on account of 
the distinguishing characteristics of the individual 
selves and of the Chief vital breath (i.e. Pmna) men- 
tioned therein ; we reply, that this has been explained 
before. 

In the scriptural texts, ' He enjoys with the individual 
selves' (Kau$. 111-44) and ' Then. with this Pmna alone, he 
becomes one 5 (Raus. 111-39), the Highest is not referred to? 
because there are stated only the distinguishing characteristics 
of the individual selves and Prana. This objection has 
already been answered in the chapter dealing with the 
Pratardanavidya* In consideration of the context it. has 

■ 1 *fonftM2,3 f 
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been determined ihat the Brahman is meant here. Therefore, 
other characteristics should be explained In consonance with 
the fact already established. 

18. AnyUrthath iu Jaiminih prsfnavynkhyM- 
nnbhyumapi caivameke 

But Jaimini thinks that it has another purpose f 
on account of the question and answer ; and thus some 
also say* 

That the individual selves are other than the body has 
been stated in the scriptural text, * They two, approached the 
person, who was asleep' (8r&. 11-1-15)* This statement .is 
intended to teach that the Highest Self is other than the 
individual selves. This fact has been proved by the question 
and answer found in other scriptural text. The question 
is this — * Where, O Balaki, did this person sleep ? * (Kam. 
111-35) The answer — * Then he becomes one with this" 
Pmtia \ (Kaus. 111-39)* This answer bears "the same idea 

9 
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as contained in the text * My dear, then he has reached the 
Being' (Chand. VI-8-1). Some {i.e. Vajasaneyins) recite the 
passage bearing the same meaning as contained in the question 
and answer given above. It begins with ' where then was 
this person ' {Brh. II-1-16) and closes with, ' He sleeps in 
Kkas'a, that is encased in the heart ' {Brh. II-1-17). 

VAKYANVAYADHIKARAISfA 6 

19. Vnkyuftvaynt 

On account of the sentences giving a connected 
meaning. 

What is taught in the scriptural passage, beginning with 
1 Verily, a husband is dear, not for the love of the husband, 
but for the love of the Self ' and ending with ' The Self, 
my dear, is to be seen, etc' {Brh. II-4-5) is the Highest 
Self. 

1 g* omitted M 1, 2. ' WPi A 1, M 3. 
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There is a reference to the Highest Self In the text, 
beginning with * For immortality, however, there is no hope 
through the wealth.' {Brh. II-4-2) and concluding with 
6 when the Self is seen, hearkened, thought on and understood 9 
then all this is known ' (Brh. IV-5-6) and ' By means of which 
one understands all this' (Brh. IV-5-15). All these sentences 
are with reference to the Highest Self. 

In this context and also in other context the words 
denoting Jiva mean the Highest Self and are used in gramma- 
tical equation with the word denoting Him The Sutrabam 
gives the reason for this according to the different views 
in the following Sutras — 

20. PratijnTtsiddherliftgam^^maraihyah 

It is a mark indicating that the proposition under 

discussion is proved. Thus Asfmarathya thinks. 

The Highest Self is meant here, in order to establish the 
proposition, namely, ' All this will become known through 

the knowledge of the Highest Self as stated in the 
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scriptural text—' when the Self is seen etc/ (5rft. IV-5-6). 

As'marathya opines that the Highest Self is denoted by 
the words referring to Jtva in order to bring to our 
remembrance the fact, that the Jivas are not different from 
the Highest Self, as they are .effected by Him. 

21. Utkratni$yata evambhuvndityaudulomih 

Because the individual selves, when they depart, 
possess the characteristics of the Highest Self; thus 
Audulomi thinks. 

Audulomi thinks that the word referring to the * self s 
denotes * the Highest Self; because the Mukta (i.e. the 
released soul) possesses the characteristics of the Highest Self. 

22. Avasthiteriti Knsfakftsnah 

On account of the Brahman's abiding within the 
individual self; thus Kasfakftsna. thinks 8 

The teacher, Kas f akrtsna, thinks that the Highest Self is 
the self of the individual selves as stated in the text— 1 He, who 

'^NWR: A1.M3. 
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remaining within the self, controls the self ' (Brh. IH-7-22. 

Madhy.) It is understood that the Sutrakara has accepted this 
view because after stating the views of the two schools mentioned 
above, he introduced this view in refutation of those views. More* 
over he has not stated any other view in refutation of this view. 
Hence it is decided that it must be th$ view of the Sutrakara, 

PRAKRTYADHIKARANA 7 

23. Ptaktiigca pratijnudrstuntztnuparodhztt 

The Brahman is the material cause also on account 
of this truth not being in conflict with the proposition 
under discussion and the illustrative example. 

The Highest Brahman is also the material cause of the 
world. He is not the instrumental cause alone. The scriptural 
text says thus — * You are proud. Did you ever ask about the 
Ruler (Le.Ades'a) by hearing whom theunheard becomes heard?' 
(Chdnd. VI-1-3). It means * By the knowledge of Him, who is 
the Ruler, all this world of sentient and non-sentient beings 

1 qWTctR: omitted A 1, M 3. S ^A1,M3. 
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become known.' The proposition is this — s All this will be- 
come known, if the Universal Ruler is known \ The illustra- 
tive example here is the clay. The above mentioned truth 
should be accepted so that the said proposition and the example 
may not be contradicted. The word Ades'a used in the text 
denotes the Ruler; because it means Him by whom the world 
is ruled over. Thus the word, Ades'a, means the Ruling 
Person. The scriptural text in support of this is thus — * O 
Gargi, at the command of that imperishable etc.' (Brh. III-8-9). 

24. Abhidhyofiade$Ucca 

Because also of the statement of His thought 

He thought * may I become many ? {Chand. VI-2-3). 
This scriptural text proves that the Person, who possesses the 
character of thinking and who is the instrumental cause, 
transformd Himself into the form of the world, consisting of 
various sentient and non-sentient beings through His will. 
Hence, it is known that He is the material cause also of the 
world. 

1 wfc! A 1, M 1. 



25. SnkqUccobhay*UmnunM 

And on account of both being directly declared in 
the scriptures. 

' The Brahman is the wood. That Brahman became the 
tree. The Brahman stood supporting the worlds * (Tait Br. 
II-8-9). This scriptural text shows that the Brahman is 
both the instrumental cause and the material cause of the 
world. This fact has been declared in distinct word in the 
scriptural text. _ 

26. Atmakfteh 

On account of the statements as regards the Self 
transforming. 

The text, ' He desired ' (Tait. 1-2-6-2) shows that He is 
the instrumental cause. Again the text * That Self created 
Himself.' (Tait. 1-2-7-1) shows that He made Himself in the 
form of the world. From these statements it is understood 
that the Highest Self is known to be both the instrumental cause 
and the material cause of the world. 

*ff omitted M 2. 'RfiftPAl. 
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The statelessness and the true will are known to be 
characteristics of the Highest Self. He is again said 
to have created Himself into the form of the world, 
which is the seat of endless evils that are opposed to the 
above-mentioned characteristics and unfit to be the ambitions 
of men. How can this contradiction be averted ? The author 
of the Sutras answers this question thus — 

27. ParipnmM 

It is so owing to the modification. 

No contradiction arises, as the scriptural text here 
teaches the modification. The Highest Person in the causal 
state has as His body the sentient and non-sentient beings in 
a subtle state, that cannot be distinguished with distinct name 
and form. He wills then that the sentient and non-sentient 
beings, that are His body, should have distinct names and 
forms* Then He separates from Himself all the sentient and 
non-sentient beings, that constitute His body in a subtle state. 
The scriptural authority is this He desired * May 1 become 
many ' (Tait 1-2-6-2) ' He created all this ' (TaiL 1-2-6-2). He 
entered the sentient and aon-sentient beings that constitute His 
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body in the subtle state also and that are different from Him. 
This is stated thus — * Having created it, He entered it \ 
(Tait. 1-2-6-2). Then the scriptural text teaches that He has 
transformed Himself into many forms * He became Sat and 
Tyat, defined and undefined, based and non-based, conscious 
and unconscious, flal and unreal ; yet He remained as 
real' (Tait. 1-2-6-1). The above-mentioned texts teach that 
He took the modification into many forms. Therefore no 
contradiction arises. Even in the state of non-distinction 
the individual selves and their actions are in a subtle state. 
So states . Brahma- siitr a 11-1-35* 

28. Yonitfca hi glyate 

He is sung as constituting the source also. 

He is also called the source in the text — * The wise perceive 
Him as the source of beings ' (Mund. 1-1-6). Therefore He 
is the material cause also. 

1 @?g omitted M 2. 
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SARVAVYAKHYANADHIKARANA 8 

29. Etena sarve vyUkhyUtU vyUkhyMuli 

Thus all the texts have been commented upon ; 
have been commented upon. 

By these lines of arguments set forth from the second 
Sutra to the end of this chapter, it has been proved that all 
the Vedanta passages refer to the Highest Brahman. The 
repetition indicates that the chapter is closed. 

Thus ends the 4th pada of the 1st adhyaya. 
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ADHYAYA II, PKDA I 

SMRTYADHIKARA^A 1 

1. Smfiyanavakutfadosaprasanga iti cenna y anya- 
smrtyanavakMadosaptasangM 

If it be said that there would result the fault of 
being no room for certain Sntfti ; (we reply) ' no ' » 
because there would result the fault of want of room 
for other Smrtis. 

There is the desire to look into other texts for support 
in order to determine the meaning of the Veddnta passages. 
Accordingly Veddnta passages, by the support of the Kapila- 
Smrti, must determine the Prakrit to be the cause of the 

l fam A 1.M2. 
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creation, etc. of the world. If this is not accepted this 
Kapila-Smrti cannot be a supporting text Hence, there can 
be no any purpose of that particular Smrti text. It is not so; 
because it results there being no room for other Stnrtis, Manu- 
Smrti, etc*, that are not opposed to the Vedanta. It is true 
that the Vedic texts require Smrti works for support 4 ; however 
when there are many other Smrti works agreeable to the 
Vedic texts, the Smrti that is opposed to the Veda, cannot 
be considered as the work for support. 

But Kapila^ the greatest of the sages, does not accept 
that doctrine of the other Smrtis* How then is it right to 
say that other Smrtis are the works of support ? The answer 
is this — 

2. liares&m citnupaldbdheh 

And because the others have not accepted the 
doctrine -of Kapila. 

1 %WRdWW ai. 'tamkr.: A 1. 8 fei^wnaw^ M" i f 2. 
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The greatest of the sages, Manu and otbers s were 
capable of directly perceiving the meaning of the Vedas. 

They have not apprehended the principle as suggested 'by 
Rapila*. Therefore, what Kcpila apprehended was an error. 

YOGAPRATYUKTYADHIKARA^A 2 

3. Etena yogah pratyuktah 

By this line of argument, the Yoga system is 
refuted. 

The Yoga system taught by Hiranyagarhha is opposed 
to the Vedas, in the same way as the Kapila-Smrti is opposed. 
Hence this also is refuted f -by following the same- line of 
argument. 

VILAKSA1JATVADHIKARANA 3 

4. Net vilaksatmtvMasya ; taihMvam ca ffabdnt 

On account of the . difference of character, the 

world cannot be the effect. produced by the Brahman 
and -that the world being .such, appears from scriptures. 
1 w§3#i A 1. 
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The world possesses the character of undergoing the 
changes of states. It is ignorant and the seat of evils which 
are not fit to be in the scope of desire of men. Hence on 
account of the difference of character, the world cannot be the 
effect of the Brahman. That there is difference in character 
between the two, is established in the text, ' knowledge and 
non-knowledge etc' {Tait. 1-2-6-3). 

5. Abhimunivyapade$ F astu vi^e^Unugatibhyctm 

But there is the denotation of the superintending 
deities ; on account of distinction and entering. 

4 To him the earth said ' {J ait. Sam. V-5-2) * The water 
desired ' (Tait. Br. III-1-5). From these texts it is seen that 
the earth, etc., had certain functions which were possible only 
for those, endowed with knowledge. However it should 
be explained that the functions were of the presiding 
divinities, because the word, divinities, is used in the text to 
qualify them, ' Alas ! Let me enter these three divinities ' 
{CMnd. VI-3-2). The divinities that preside over the 

1 favmii ^ m i, m 3. f i5n$ m l 
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non-intelligent substances, are apprehended in the text, 
' Agni, having become speech, entered the mouth ' (Ait. 11-4). 

6. Drqyaie tu 

But it is seen (that the cause and the effect are 
of different characteristics). 

It does happen that substances of different character, also 
assume the states of being the cause and effect* It is seen 
that insects etc. are produced from honey etc. 

7. Asaditi cenna % pratteedamMtatvUt 

If it be said that the effect is non-existing ; we say 
no, because there being a mere denial. 

Then it is said that the effect is not present in the cause. 
This is not so; because what is denied here is the rule, 
namely, that the cause and the effect must possess the same 
characteristics. But the cause and the effect of the type do 
not renounce the character of being one substance as stated 
above. 
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8. Apltau tadvatprasangudasamanjasam 

On account of similar consequences in absorption, 
the Vedunta texts would be inappropriate. 

As the Brahman and the world constitute one substance, 
it happens, that the Brahman, like the world, must undergo 
modification during the absorption of the world in Him. 
Therefore all the Vedantic texts become inappropriate, 

9. Na tu, dfstuntahhuvut 

Not so ; as there are parallel instances. 

It is not so. That the Brahman has, as his body, all the 
sentient and non-sentient beings has been proved in the 
scriptural texts, ' To whom the self is the body ' {Brlu V-7-22 
Madhya). 'To whom the Avyakta (the unevolved matter) is 
he body * (Sub. 7). There are instances to show that good 
and bad qualities exclusively belong to Him and His body, while 
He remains in the state of both the cause and the effect. 
The illustrative example is this:—* The man, in whose body 

1 %mt Wfltfa M 3. 



is encased the individual self, undergoes the changes of 
childhood, youth, and old'age etc, 3 The childhood, youth etc. 
are the characteristics of the body. The pleasure, knowledge, 
etc. stick on to the self alone. In the same way the ignorance, 
different modifications etc. belong to the sentient and non- 
sentient beings, that constitute His body. The Brahma% 
who is the ' self of these sentient and non-sentient beings* is 
faultless and all-knowing. He does not undergo changes and_ 
possesses true will. 

10. Svapakmdomcca 

And on account of objections to one's own view f 
{Le. of the Suihkhya system). 

The Vedaniic view alone has to be accepted* as there are 
faults in the S&mkhya view that accepts the Pradh&na as 

the cause of the creation etc. of the world. In the school* 
that accepts Pradhana to be the cause of the creation, etc. of 
the world, it is stated thus — * The Pradhana undergoes 
changes in the presence of the Purusa, who always remain 
immutable \ Hence, it is not possible to explain the 
superimposition of the attributes of one object upon the 

1 %mi added A 1, M 2, Pr. f iprr: added A1 S M2. 
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other In tfai#case\ In the case of the immutable Purufa, 
the supposition of the attributes, that do not belong to him, 
does not take place. It is utterly impossible to hold the 

superimposition of the attributes of the Purusa, by the 

Pmdhana which is non-intelligent* 

11. TarkupratisthUnTtdapi 

And in consequence of the unfoundedness of the 
reasoning {is. the reasoning advanced by the Snmkhyas). 

The argument, namely, ' The Pradhftna is the ca^ise of 
the creation, etc. of the world ' is based on wrong reasoning. 
The reasoning has not been firmly founded on good basis. 
Hence, the Pradhana should not be held as the cause of the 

creation etc. of the world. 

12. Anyathunumeyamiti cet $ evamapyanirmok^a* 

prasangah 

Should it be said that a different method of 
inference has to be advanced for proving that Pra* 

dhMna is the cause of the creation, etc. of the world ; 

we reply that thus also it follows that the objection 

raised cannot be got rid of. 
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If it be said that the Pmdhana is inferred by follow- 
ing a different line of argument, even than the objection 
raised cannot be got rid of ; because it cannot have a firm 
foundation as it can be refuted by people more skilful than 
the disputant in the art of wrong reasoning. 

SISTlPARIGRAHADHIKARA^A 4 

13. Elena Siqtaparigrahn api vyUkhyMuh 

Thereby also the remaining systems, which are not 
accepted in scriptures, are explained. 

The rest of the Smrtis written by Kanada % Gautama* Jina 
etc. are also revealed as refuted in the same way as in the case 
of Sdmkhya Smrii by showing that their line of reasoning have 
no firm foundation. 

bhoktrapattyIdhikara^a 5 

14. BhoktrUpatteraviblmga&cei syMlokavai 

If it be said that from the Brahman becoming 
an enjoyer, there follows non-distinction of the 
Brahman and the individual self; we reply — It is 
as in ordinary worldly affairs. 

l *?tawFwh A L 
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If it is desired that the Brahman should be the corporeal 
Self, because all the sentient and the non-sentieot beings 
constitute His body, then it happens that the Brahman 
enjoys pleasure and pain, just as the individual self; and 
because He has a body, there should not be any distinction 
between the individual self and the Highest Self, It is not 
so. The Brahman is surely distinct -from the individual self, 
as He possesses a host of auspicious qualities bereft of in- 
auspicious ones. The experience of unliked things is not 
due to the connection with the body ; but it is due to the fact 
of being dependant on others. In the world it is seen that the 
ruler, who is independent, has a body, but does not enjoy the 
fruits of the violation of his orders as his dependants are 
compelled to undergo the punishment. 

1 eifl^FTs sure ^M2. s ftoRRlir M 2. 
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1 5 . TadafmnyaivamUrambhana^abdUdibhyali 

The non-difference of the world from that Brah- 
man follows from the scriptural statement that begins 
with the word, Arambana. 

The world, which is caused by the Brahman is not 
different from its cause Brahman. This has been understood 
by the scriptural text dealing with His assumption of 
various modifications and having different names lor the 
sake of worldly transactions through the verbal references. 
The scriptural texts quoted as authority here are — * A clod of 
clay undergoes changes by assuming different names for the 
worldly activities through the verbal references ; Yet clod of 
clay only is true ' (Chmd. VI-1-4.) ' Existence alone, my dear, 
was in the beginning one only without a second. 5 " It 
thought, ' may I become many * (Chand. VI-2-1). * All things 
that exist have Him as the Self ; ' and * That thou art, Oh 
S'vetaketu V (Chdnd. VI-8-7). 

16. Bhave copalabdheh 

And because, the cause is recognised in the state 
of the effect. 



In the state of the effect, such as pot etc., there is 

recognised its cause, thus, ' This is the same that substance i.e. 
clod of clay'. Therefore the effect is not different from the cause. 

17. SattvitcecVparasya 

And on accent of the existence of the other (ix* 
the effect). 

The effect exists in the cause. Hence* it is not different 
from the cause. That the pot or plate had at a former 
moment the shape of a clod of clay is generally experienced. 
Therefore pot* etc. are apprehended to be the modifications of 
a clod of clay. 

18. Asadvyapade^Unneti cermet, dharmnntarepa 
vakyasfe&d yukteh sfabdantamcca 

If it be said, c not so 3 on account of the designation 
of the effect as non-existent, (ix. Asat) \ we reply, not 

so; on account of such designation being due to another 
attribute, as appears from the supplementary passage, 
from* reasoning and from another verbal testimony. 

The effect has been designated as a non-existent 'being at 

that time, in the scriptural text, ' In the beginning, truly, there 
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was not anything whatever ' (Ta#. Bn II-2-8). "Therefore the 

effect does not exist in the cause. If such an objection 
arises, we say — It is not so. The designation as a eon- 
existent being -is doe to the fact that the thing was with 
different attribute, namely, ' with a subtle state which is 
opposed to a gross state.' Why? It is so apprehended 
from the supplementary text, 'That Non-existent one 
formed the resolve, ' may I be ' (Talk Br. 11-28), Indeed 
the resolve can- be made by that, which is extant* The 
reasoning also proves that the designation as non-existent is 
due to the association with a different attribute '. Indeed 
the substance, namely, 8 The clod of clay s f that is known to 
have an existence always, is designated a non-existent being 
etc. The illustrative example is this— The pot undergoes the 
changes and assumes the positive states, such as a clod of 
clay, the pot and the pieces of pot, that are mutually opposed 
to each other. By this reason it is generally said that * This 
pot was in existence in a former time ; it exists in the present 
time and it shall exist in a future time \ Other scriptural 
texts in support of this view are, 'Verily this was then un- 
differentiated ' (Brh. 1-4-7) etc. 

' sRnpTC^T: A 1. s % omitted M 2. 
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19. Patavacca 

And like a piece of cloth. 

The very same threads by a particular form of conjunction 
among themselves, assume the different names cloth etc. 
The same is the case with the Brahman also. 

20. Yatha ca pMpUdih 

And like the vital wind, etc. 

The one wind, due to the modifications with different 
functions in the body, acquires the names such as Ptatia and 
Apana. 1 In the same way the Brahman also assumes the 

different names and forms. Therefore, the world is not 
different from the Brahman. 

2TARAVYAPADES'ADHIKARA3£A 7 

2 1 . ItaravyapadesfUddhitnkaranndidosaprasaktih 
From the designation of the Brahman as the other 
(*•*. individual soul), there result in the Brahman the 

*The vital winds are five in number. They are Prana, ApSna, Vyana, 
Udana and SamSna. Prana has its seat in the lungs. The Apgna is that which 
goes downwards and out of the anus. Vyana is diffused through the whole 
body. UdSna rises up the throat and enters into the head. Samana has the 
seat in the cavity of the naval and is essential for the digestion of food. 



non-creation of what is beneficial and also other imper- 
fections. 

It is said in the scriptural text 'That thou art 8 (Chdnd. 
"VI-8-7). 'This self is Brahman 9 (Brh. VI-4-5) that the 
individual self, who is an effect, is not different from the 
Brahman. According to this truth 9 there arise in Him, the 
faults such as *The Brahman, who is all-knowing and who 
possesses the true will, does not create the world, that is 
beneficial to Himself and He creates those things, which are 
not beneficial/ 

This objection is not correct — 

22. Adhiham tu hhedanirde&ut 

But the Brahman is higher, on account of the 

declaration of difference. 

We admit that the cause is not different from the effect ; 
yet the nature of the Brahman is different from that of the 
individual selves. This is proved by the scriptural texts, 
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* He is the Lord of what Is the lord of the senses (i.e. the 
individual self)' (S'vet. VI-9). 'He who commands the 
Vidya (the knowledge) and Avidyd (the other than the 
knowledge i.e. action); is different 9 . (Svet. V-l). The 
Brahman, who has all the sentient and non-sentient 
beings as His body, has assumed the states of cause 
and effect. Thus the merits and the faults have been res- 
tricted. This has been stated in Brahma-SUtra 11-1*9* 
That He has all the sentient and non-sentient beings as 
body is proved in the scriptural text, ' To whom the earth 
is the body 1 (Sub. VII). 'To whom the self is the body' 
(Brh. Madhya. V-7-22.) 

23. A&tnUdivacca tadanupapattih 

And as in the analogous cases of the stones and 
the like, it is not possible for the self to be identical 
with the Brahman, 

The non-sentient beings, such as stones, wood, the lump 
of clay and the grass, etc. cannot be the same as the Brahman. 
So also it has been established that the individual selves that 
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are known to be distinct from the Brahman as per the 
scriptural text * He grieves deluded by the subordinate one 
i.e. Prakrti' cannot be the same as the Brahman who Is 
all-knowing and true in His wiih 

UPASA&HARADARS'ANADHIKARAIJA 8 

24. UpasamhiZradar^annnneti cenna, kslravaddhi 

Should it be said that it is not so, because it is 
seen that various instruments have been employed ; we 
say, not so; because it is similar to the case of milk 

It is seen that a number of instruments are employed in 
producing the effect. Hence the Brahman cannot be the single 
cause of the world. It is not so. The Brahman becomes the 
single cause of the creation, etc., of the world, in the same 
way as the milk transforming itself Into the form of the curd. 

25. Devudivadapi loke 

And as in the case of the divinities etc. in their 
worlds ♦ 

1 srfiiflafq M 2« * ftl^flw§: M 2. s mqtRvrf M 2. 
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The divine beings* whose powers we know from the 
seriptures, assume many forms in their worlds by mere 
volition. In the same way all these are possible in the case 
of the Brahman also, whose powers we know only from the 

scriptures. 

K^TSNAPRASAKTYADHIKARANA 9 

"26. Kftsnaprasaktirniravayavatvasfabdakopo vU 

It follows as a logical sequel that the entire 
Brahman enters into the effect or the text teaching 

about His being devoid of parts wiil be contradicted. 

It is stated that the Brahman, who has all the sentient 
and non*sentient beings as His body, assumes the states of 
the cause and the effect Here the Brahman, who is thus 
embodied has been held as * not having any parts '. Here it 
happens that the Brahman, taken as a whole, is transformed 
into the effect. In the school that accepts that a portion of the 

1 MTOlftmM^ A- 1 ; «NrTCfcn«fNaftft m 1, 2, 
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Brahman assumes the slate of effect, the scriptural state- 
ment, namely ' The Brahman has no parts s becomes 
furious i.e. contradicted. Therefore the Brahman is not the" 
cause of the creation, etc. of the world. 

This view has been refuted thus— 

27. Srutestu SabdamulaivM 

But on account of the script ureal authority It is 
not so; because the Brahman's nature could be appre-' 
hended only by the verbal testimony. 

. This objection does not happen as scriptures have been 
accepted to be the proofs. The nature of the Brahman can 
be proved only 6y the means of scriptures. The Brahman is 
distinct from other objects that could be established by 
other proofs. Therefore no contradiction arises $ if the 
Brahman is possessed with powers unseen in other objects. 
Therefore the result is this : — 'The Brahman is full in every 
way of all qualities both in the causal state and in the state 
of effect/ This is just as the Jati (class) of those who accept 
it • as a- separate category s is full • in each of the cows with 
broken horn or hornless. 
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28. Atmani caivam; vicitrUtfca hi 

And thus (also) in the Self ; for there are diversi* 
fied powers- 

The individual self possesses attributes, that are opposed 
to those subsisting in the non-sentient beings. This is due to 
the special powers found in him. The non-sentient beings, 
such as fire and water, etc. possess the mutually opposing 
attributes, have the powers specially attached to them and are 
seen distinct from each other. 

29. Svapak&ado&Ucca . 

And on account of the defects of his own views 
also. 

The defects, such as the whole should transform itself 
into the effect, do exist only in the case of the Pradhana, that 
is without parts and is of the same class as non-sentient 
beings. Hence the Brahman is the cause of the creation, 
etc. of the world. 
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30. Satvopetu ca taddrsfanat 

And the divinity is endowed with all powers • 
because it is so seen in the scriptures. 

The divinity is apprehended as being endowed with all 
powers in the scriptural text, * His high power is revealed as 
manifold, etc/ {S'veU VI-8). 

31. Vikara^atvnnneti cetj taduktam 

It is not so on account of His being devoid of 
organs. This question has been answered before. 

Brahman is not the cause of the creation, etc. of the 
world, as He does not possess organs. This is stated 
in the scriptural text, % No body or organ of His is fotmd to 
exist* (Sfvet. VI-8). Here the reply is this-— In a former 
SfStra 11-1-27, it has been stated that the nature of the 
Brahman can be proved only by the means of scriptures and 
He is distinct from all other objects. 
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PRAYOJANAVATTVADHIKARAIjIA 10 

32. Naprayojanavattvut 

The Brahman Is not the cause on account of the 
world having the nature of what depends on a motive- 

The Brahman has all His wishes fulfilled. Therefore 
there is no use in creating the world. Hence the Brahman 
is not the cause of tbe creation, etc. of the world. 

33. Lokavatiu litakaivalyam 

But it is mere sport, as in ordinary worldly life. 

As regards the creation of the world, sport can be the 
motive, though He has all wishes fulfilled. Hence, it is 
appropriate to say that He does not expect any thing to gain 
by the creation etc. of the world. In ordinary life balls etc. 
are used in games for mere sport. In the case of Him, 
who is self-satisfied, * fulfilment of all wishes ' means * the 

*?ritepN*iP*rarat a i,M2. *wm m 3. 
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readiness of ail necessaries that are essential for the enjoy- 
ment of all pleasures at all times 5 . The satisfaction arrived 
from the enjoyment of pleasures, is distinct from the self* 
satisfaction. The taste in sport Is distinct from the twofold 
satisfaction mentioned above. The Pradhina and the 
individual self are necessaries essential for His sport. 

34, Vai^amyanairghfnye na f sapek^aUMt ; taths hi 

darsfayaii 

In the part of the Brahman there Is neither the 
inequality nor the cruelty; on account of the conside* 
ration of something; for so the scriptures declare. 

While creating the gods and others o£ different status in 
life, He is neither partial nor cruel by temperament. The 
inequality in creation by the Highest Self is due to the 
Karmans or deeds of the individual selves. This is seen in 
the Scriptural text thus — * He* who does good work* 
becomes good ; he f who does evil work f becomes evil * 
(Bfh, IV-4-5). 

1 3toh ftvitv a i, m i. f fonMrant m s. 
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35. iVd: karmttvibhttgztditi cenna % amdiivndtipapadyaie 
czpyupalabhyate ca 

If it be said, there are no deeds, because of the non- 
difference; we say ' not so f on account of beginning- 
lessness ' ; this is reasonable and it is also so observed. 

One-ness is apprehended in the scriptural text, 'Existence 
alone, my dear, was in the beginning ; One only J {Chand. - 
VI-2-1). At that time, the individual selves were not extant. 
Hence the Karmans or deeds do not attach themselves to 
the individual selves. It is not so; as the individual selves 
have not a beginning, the stream of their deeds also have 
not a beginning. This is reasonable. The individual selves 
have not a beginning; yet the scriptural text that states 
the non-difference, only establishes the non-distinction due 
to the absence of the name and form. The text is this' 
"Verily at that time this world was undifferentiated. It 
became differentiated just by name and form ' (Bj-h. 1-4-7). 
The view said above "is in harmony with this text. The 
scriptural texts, that establish the beginningless nature of the 
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Individual selves are this — 'The two unborn, the intelligent 

and the non-intelligent are the Lord and the non-lord ' (S'veL 
1-9). * He is eternal among eternals \ {S'vet. VI-13). 

36. SarvadhatmopapattesTca 

And because, all the attributes are proved to be 
present in the Brahman. 

All those attributes, that are impossible in the PradMna 

and the atoms, are found in the Brahman ; because He is 
apprehended as being distinct from all other objects. All 

His powers are proved in the scriptures. Hence, it is 
established that the Brahman only is the cause of the creation, 
etc. of the world. 

Thus ends the 1st Pxda of the 2nd AdhyXya. 
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ADHYIYA II, PIDA II 

RACANlNUPAPATTYADHIKARAlJA I 

1. RacariBnupapattBtfca nunumunam pmvfiieSca 

The AtmmMna (Pradhltna) Is not the cause of the 

creation, etc. of the world, on account of the Impossi- 
bility of construction and on account of activity. 

The construction of chariots, mansions* etc, cannot 
be accomplished by the non-sentient beings* such as wood 
etc, without being employed by a person* who knows how to 
do them. And they could be made when they are employed 
by the person, who knows how to do them* Hence the 
Pradhina % that Is non-sentient being, that could be proved by 
the inference only, and that Is not guided by an intelligent 
person cannot be the cause of the creation, etc. of the world* 



2* Payombuvaccei % tatrttpi 

If it be said like milk or water ; there also the in* 
telligent guides. 

The milk and the water are not guided by an Intelligent 
persoo s when they undergo the changes of cords etc. Same is 
the case with the Pradhina also. The answer is thus—Even 
in this case the reason of refutation is the same as stated 
* already ; because these milk and water also are included in the 
minor term* 

3* Vyaiiretatnavasthite&cTinapefyatvBt 

And because from the independence of the PmdkM* 
na f there would be never the reverse of the creation of 
the' world. 

The Pradh&na is not the cause of the creation etc. of the 
world i otherwise the creation would take place always, as the 
guidance of the intelligent is not at all required, 

1 srarorikfr A l, Pr. . • sftv&r M I, Pr. 
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4. Anyatmbhuvncca na ifpMdivai 

Not like grass, etc.; because it does -not happen in 
other cases. 

It is not right to say that the PradMna is the cause of the 
creation, etc. of the world in the same way as grass 9 etc. are 
capable of being modified as the milk when they are eaten by 
the cows ; because in the case of bulls, etc., such a transfor- 
mation is not seen. Therefore the modification of the grass etc* 
into the milk etc. also is guided by an intelligent agent. 

5. PurmMmavaditi cet taihnpi 

And if it is said as in the case of the person and the 
stone; thus also the PradMna cannot be the cause of 
the creation, etc* of the world. 

The self, by his presence, directs the PradMna to 
create the world. This is similar to the case of a blind man 
guided by a lame one. Another instance is the case of a 
magnetic stone towards which the iron moves. Therefore the 

1 #(talH'A 1, Pr. gtwrfifc* M 2, 
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Pradh&na need not be guided by an intelligent self. It is not 
so. Even then the Pradhana cannot be the "cause of the 
creation, etc. of the world ; because the intelligent person 
does not undergo any change. The lame man and the 
magnetic stone undergo the occasional changes by advising the 
path and moving from one place to another. 

6. Ahgitvznupapattestca 

And on account of the impossibility of the 
prominence with relationship as prominent and sub- 
ordinate* 

The origination of the world results from a certain 
relation between the three Gitnas as principal and subordinate 
which depends upon the relative inferiority and superiority. 
But, as in the Pralaya state, the three Gtmas are in a state of 
equipoise, none of them is superior or inferior to the 
others. Hence, the creation, of the world would not take 
place. 

l *R!^fr% M 1,3, Pr. 
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7. AnyathTtnumitau ca jnasfaktiviyognt 

And if the inference be made in a different way, the 
result remains unchanged, on account of the Pradhctna 
being destitute of the power of knowing. 

The expression, * Being destitute of the power of know- 
ing ' means, ' Being devoid of the power of an intelligent *. 
Suppose Pradhana is inferred by some reasoning different 
from the one so far refuted by us, even then, as it is devoid 
of the power of knowing the difficulties such as the impossi- 
bility of construction, etc. mentioned in Sutra II-2-1, do 
firmly stand. 

8. AbhyupagamepyarthnbhnvM 

On account of the absence of a purpose, even if 
it be admitted, it should not be inferred. 

This is not to be inferred ; because no purpose will be 
served by considering Pradhana to be the cause of the 
creation, etc. of the world. The intelligent person, who does 
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not undergo any change, does not transform himself into the 
forms that the Pradhana is capable of assuming. Hence, the 
two things that do not happen are these — (1) the enjoyment 
of pleasures etc., that is caused by the superimpositlon of 

the attributes of the Ptahrfi on the intelligent person and 
(2) the release that could be had by distinguishing himself 
from the Pradhana. 

9. Vipratiqedhmcusamcmjasam 

And the whole thing accepted in regard to the Self, 
is not intelligible on account of the contradiction. 

The doctrine of the Kapilas is not intelligible ; because of 
the acceptance of many contradictory terms in the intelligent 
person, such as the powers of sight, enjoyment, and non- 
modification, etc. 

MAHADDlRGHADHIKARAlSA 2 

10. Mahaddhlrghavad vU hrasvaparimandalnhhy^m 
And the views of others like the one that accepts 

tt nf$w«5iwtf wigFRir, %\m^3 a*3iwr, ^»w»a^r mm* 
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the production of big and long from the short and the 
atom* are untenable, 

The word Asamafijasa (untenable) is brought here from 
the previous Sutra. The word, Va (i.e. or) is used in the 
sense of Ca (i.e. and). Completely unintelligible are the 
views of that school, which hold the doctrine that the Tryanuka 
which is big and long is formed from the Dvyanukas (shorts) 
and Paratnanus (atoms). 5 As a rule the parts, that possess 
six sides, begin the fprmation of a bigger object in combination. 
The atoms have no parts. Hence, they cannot have sides. 
Things such as atoms, that are brought together without any 
regard to their sides cannot produce a big object. 

1 1 . Ubhayathupi na Jcarwatasiadabhuvah 

On both assumptions, motion does not originate in 
the atoms and thence there is no origination of the 

world. 

1 313*3% M 1, 2. 
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5 According to the Vaitfcsika system of the philosophy, two Param§sus 
(atoms alias Parima$idaias] form a Dvyami&a (dyad) which is Hrasva or short 
in size. Three Dvyapukas (dyads) form a Tryapuka (Ternary) which is Mahat 

(big) and Dirgha (long). 



It is impossible to accept that first motion can originate 
in the atoms. Therefore the conjunction of two or more atoms 
is impossible to accept. Though there may be required the 
maturity of the Adfsta (ue. the unseen principle) in the indivi- 
dual selves, even then, the occasional motion, that is caused 
by the Adrsta, cannot have its origin in the atoms. Suppose the 
maturity is not required, then the motion should have been pro- 
duced in the atoms even before. In fact, maturity is not newly 
produced as a certain attribute in Adfsta. When regarded as 
commandments, particular actions yield particular results* 
Then at that particular time the individual selves attain that 
fruit. This is called as a maturation. When no particular 
time is fixed for such fruits, the maturation is the state of 
being not obstructed by more powerful deeds* Adf§fa has 
the nature of- granting the results, that are dependant upon 
the nature of the actions. Hence, maturity does not find a 
fixed place in all the individual selves at the same time ; 
because the various actions grant various results at various 
times. The Lord can not be proved by the inference. Hence f 

" l tfqtoWRRL A L * *ia* added before M 1. s ftfi^ p r , 
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It is impossible to argue that the atoms can create the world 
under the direction of the Lord, 

12- SamavTtyubhyupagam'Scca sumyMdanavasthiteh 

And because, owing to the acknowledgment of 
Samavuya, there results regressus ad infinitum^ on 

account of equality. 

The views of the Vais'esikas are also untenable, on account 
of the acknowledgment of Samavaya ; because Samavaya also 
like the Jati (class) and Gana (qualities), requires something 
else, to prove the fact of its being inseparably connected. From 
this there arises the fallacy of regressus in infinitum. If it is. 
argued that this nature of the Samavaya is such as being 
connected inseparably without requiring other means to prove 
it, let the same principle applied with the case of Jati and 
Gupa also. 

13. Nityameva ca bJmvnt 

And because the part and the whole f would thus be 
eternal on account of its eternity* 

Samavaya is considered to be eternal Such a considera- 
lion is not possible without that, to. which the relation 
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belongs, being accepted as eternal Hence both the parts and 
the whole which is constituted of such parts* happen to be 
eternal. Hence this Samavaya does not exist at all. 

14. Rup&dimattxfUcca viparyayo darganM 

And on account of the atoms having colony etc. 
the reverse (i.e. non-eternity of atoms) takes place ; 
because it is so observed. 

The atoms have colour etc. Hence its characteristics 
would be other than eternity ; because such a principle is 
observed in regard to the pots, etc. 

15, Ubhayathz ca dof&t 

And as there are defects in both the cases, 

Suppose the atoms have no colour because otherwise 
they become non-eternal, then the principle s The properties 
of the effect are due to the properties of the cause 5 will have to 
be abandoned. If they have colour* they must be non-eternal. 

Therefore the whole argument is untenable ; because faults do 
arise in both the cases, 

1 sw^ira: A L % qwmjrf omitted A l f M I, Pr* 
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16. Aparigrahnccntyantamanapeksn 

And as it is not accepted, it is altogether dis- 
regarded. 

Any portion of Kanadas' system has not been accepted 
by the followers of the Vedic doctrine. It is also in lack of 
proof. Therefore, it is altogether to be disregarded. 

SAMUDlYlDHIKARAtfA 3 

17. Samudaya ubhayahetukepi tadaprvptih 

Even as regards the aggregate effect by its two 
causes, there is non-establishment of the theory of 
aggregates. 

The Buddhists have accepted thus— 4 The aggregates of 
earth, etc. are caused by atoms. The aggregates of body and 
sense-organs etc. are produced by earth, etc' The theory of 
aggregate is not provable by following the same line of their 
argument. They have definitely accepted the momentariness 

,,J0T « M1 » 2 - *«lf* omitted Pr. 
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of all things. Suppose the atoms and earth* etc., that 
function in the formation of ae aggregate, are destroyed in the 
second moment of their existence, then, what are those 
things, that could be collected together in the form of 
aggregates ? 

18. Jtaretarapratyayatvudupapannamiti cet; na, 

samghutabhuvunimitiatvui 

And if it be said that this is to be maintained 
through successive causality; we say f l mo f ; on account 
of their not being the causes of aggregation. 

If it be said that through the successive causality of 
nescience, that produces the knowledge of steadiness in un- 
steady objects, the desire and the aversion etc, all these 
may be accounted for. It is not so. The nescience cannot 
be the cause in the formation of aggregates. As regards 
nescience, where the knowledge of silver is produced in nacre, 
etc. the nacre, etc, cannot produce the purpose served by the 

1 erfeftg M 3, Pr. f ifftwmtiprf^ Pr. 



silver. Here, as the person of Avidyfa ceased to exist at that 
time, there cannot be in him the desire* etc. that are caused 

by nescience, 

19. Uitatotpude ca purvanirodhut 

And on account of the cessation of the preceding 
one, on the origination of the subsequent one. 

When the pot of the subsequent moment is originated, 
the pot of the previous moment becomes destroyed. Hence 
as the negation alone has the character of the cause of 
origination, the origination can be had at all times. 

20. Asati praiijnoparodho yaugapadyamanyathu 

There not being a cause, there results the con- 
tradiction of the admitted principle ; otherwise simul- 
taneity will arise. 

Suppose it is said that the effect may originate when a 

s aw ftji: M 3, Pr. % «JTOWlPr Pr. 
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cause does not exist ; then there results the contradiction to 
the acknowledged principle, namely s AdMpafi cause and 
Sahakarin cause etc. produce cognition \ 2 If the cause exists* 
then it happens that two pots are perceived at the same time, 
If the cause does not exists it would follow that the contact 
of the sense-organs with the object and the cognition are 
simultaneous, 

2 1 . PtatisamkhyUpfatisamkhyUnirodhM- 
pmptimvicchedni 

There is no possibility of PmtisamkhyM (gross 
form) and ApmtisaihkhyU* (subtle form) of the complete 
destruction, on account of the non-interruption. 

*Nirodha s means 'complete destruction*. This does 
not assume the state of gross or subtle form. Because what 

33R: ^t fk^mi srft^rftiN:, ssstfai^ srf<ftj<nwft ^awR^: 

2 The opponents bold the principle that there are fourjunds of causes 
bringing about the origination of a cognition. They are the Adhipati (Sense- 
organs) Sahakarin (Associate cause, like the light etc.), Alamhana (the 
object) and Samanantampratyaya (the immediately previous knowledge). 

3 Those who maintain the momentariness of all things accept the two kinds of 
destruction, one of a gross kind which consists in the termination of a series of 
similar momentary existences and is capable of being perceived as immediately 
resulting from egencies such as the blow of a hammer etc. ; and the other of a 
subtle kind not capable of being perceived and taking place in a series of similar 

. momentary existences at every moment. The former is called Pratisathkhys- 
nirodha and the latter Apratisathhhyanirodha. 

12 
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is denoted by the words, * destruction of the pot ' is ' the 
assumption of the state of the broken pieces.' Because also 
the substance, that has an existence, cannot brook an 
interruption. 

22. Ubhayathu ca dosdt 

And on account of the defects presenting them- 
selves in either case. 

In the doctrine which accepts that the thing originated 
is of the nature of nothingness and the thing is originated 
from that of the nature of nothingness, the following difficulty 
could not be got over, namely— A thing cannot be produced 
from the negation and the thing so produced will be of the 
nature of negation. Hence, nothingness as stated by others 
can not be established. 

23. Akusfe cnvisfesM 

And in the case of spatial ether also, on account 
of their being no difference. 

1 «l: added before Ml. « , ^—^ M , 
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And the spatial ether has not the character of nothingness ; 
because there is an unopposed apprehension without any 
exception. Indeed the spatial ether is apprehended as the 
space, where the hawk etc. fly. 

24. Anusmrte^ca 
And on account of the recognition. 

Moreover the momentariness is not proved, on account 
of the recognition. In the recognition ft This is just that ' 
the object is apprehended as being only one ; because what is 
apprehended in the past time is the same as that which is 
apprehended in the present time due to the expression used . 
in certain grammatical oquation. The recognition is due 
to the contact between the substances and sense-organs of 
men who had seen previously the substance and possessed 
the mental impression on it. 

25. NusatodntatvM 

The experience could not be of non-entity ; be* 
cause this is not so observed. 

1 tomaRM M 2, 3, Pr. 8 ^ M ' 2 * 
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The argument viz. * The object that has perished after 
imparting its own form to the cognition, is inferred through 

the reason of such limparted forms of the cognition/ This 
•argument is not sound, because, it is not so observed. When 
a thing perished, and ceased to exist, its attributes are not 
seen to attach themselves to a different object. 

26. UdftsinUnUmapi caivam siddih 

And thus there would be the accomplishment on 

the part of the non-active people also. 

Oo .the theory of universal mementariness, it would 

happen that one is performer of the action and another is 
enjoyer of its benefit. Therefore it would follow that 

persons without making any efforts, may accomplish all their 

ends. 

! lnP^A 1, M2. 
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UPALABDBYADHIRARAKA 4 

27. A 7 uhhMva upalabdkeh 

Not non-existence ; oh account of cognition. 

The views held by other school i.e., of Yogacara, which 
hold that there are no objects apart from the knowledge, 
are not correct. What is apprehended in the notion, * 1 know 
the pot \ is the thing (pot) that is an object of the knowledge 
held by the knower. Therefore it is not possible to say 
that there is oo separate thing. The special charactaristic 
of the cognition is only the capacity of production of the idea 
in men with reference to particular objects, 

28. VaidharmyJtcca na svapnsdivat 

And on- account of difference of nature, the waking 

state is not like dream. 

The knowledge found in waking state is not of unreal 
nature like the dream ; because there is difference in their 

1 fFiTO a i. . l mm Pr. 
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respective natures. In the waking state there are no defects 
in the sense-organs and the knowledge is not sublated as false. 

29. Na bhUvonupalabdheh 

The existence of mere knowledge is not possible, 
on account of the absence of perception. 

The existence of mere cognition, devoid of correspond- 
ing objects, is not possible ; because such things are nowhere 
perceived. That even the dream-cognitions refer to the 
objects will be maintained later on. 

SARVATHANUPAPATTYADHIKARANA 5 

30. Sarvathunufiafi attested 

And on account of its improbability in every way. 

The view of universal voidness of Madhyamikas is not 
correct. When the proposition to be proved is either on 
existence or non-existence, it cannot be nothingness ; because 
it is not so proved. Because the cognitions of existence {i.e. 

1 m * m i. * m^ m i. » &mm M 1. 
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S*#) and non-existence (i.e. J.sat) relate to the positive 
states of mutually contradictory natures of the objects, 

EKASMINNASAftBHAVADHIKARANA 6 

31." Naihasminnasambhavat 

Not so, on account of the impossibility In one. 

The views of the Arhat or Jina, are not tenable, because 
it is not possible for an object to assume simultaneously the 
states of existence and non-existence, permanence and non- 
permanence, and separateness and non-separateness. It is 
also impossible to accept that a substance undergoes different 
states (Paryayas) simultaneously, because the states such as 
lumpness, potness, and the state of broken pieces etc. which 
■ are said to be the objects of the cognition of existence 
and non-existence, are mutually contradictory. The earth, 
etc. undergo the states of pot, plate, etc. in different parts. It 
is not possible to apprehend in the same substance, imperman- 
ence and its opposing nature namely^ permanence, because 

1 «£itsft A 1, M 1. * OTWfalWft M 3, Pr, 
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the former is the object of production and destruction and 
the latter is on reverse. Therefore these two attributes cannot 

pertain to a single thing. 

32. Evam cMmUknrtsnyam 
And thus the non-entireness of the self. 

Suppose the self is of the size of the body. When he 
enters from a big body to the body of a small one, it happens 

that he does not enter it with his full size but only partly. 
Then it will happen that the soul is not complete in the small 

body. 

33. Na ca paryfoyUdapyavirodho vikumdibhydh 

Nor also is there non-contradiction from ParyUyai 
on account of change, etc. 

Nor it can be said that the contradiction does not arise, 

as Ihe self assumes a different condition through contraction 
and dilatation ; because this would imply that the soul is the 
subject to change, like the pot, etc. 



34. Antyftva&thite&cobhayanityatvl?davige$ah 

And on account of the stability of the final size* and 
the resulting permanency of both, there Is no speciality. 

* The final size 5 means ' the size that exists in the state 
of release \ The self then remains with the same size always 
which is his natural size. Therefore the self and his size 
must both be eternal and the soul must be of the same size 
even in his former stages. Hence it will happen that if the 
soul is of the size of the various bodies* then he must be 
imperfect in those bodies. 

PAS'UPATYADHIKARA^A 7 

3 5 . PaiyurasnmanjasyM 

The system of the school of Pasfufiati must be 
disregarded on account of its inappropriateness, 

The word ' not ' continues from the previous Sutra. 

The view of the school of Pas f upati has to be discarded ; 
because it is objectionable on account of there being 

1 #fft if fifiWi M 2* Pr. % IfBM W^m, A 1, M 2. 
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deviations from the principles accepted in the Vedic doctrinel 
It accepts that the Lord Pa&upati is only the.instrumenta. 
cause of the world and not the material cause also. This view 
is opposed to the principles of the Vedic doctrine. There are 
also rales of conduct, that are opposed to what are stated in 
the Vedic texts. 

36. AdhtftkBn&nupapattesrca 

And on account of the impossibility of agency. 

Indeed, in the school that proves the existence of the Lord 
by inference, it is stated that the Lord is only the agent. This 
statement is not acceptable. If it were so, it happens that a 
bodiless Lord cannot be the agent of the Pradhana. But 
suppose the Lord has a body ; it is nowhere indicated, that 
His body is generated. Suppose He has limbs, and yet is 
eternal; then no contradiction arises in accepting the earth, 
and the mountain etc. as eternal. 

37. Karanavaccenna bhogudibhyah 

1 kl&fikWHR^ M 2. * ?W *? OTsHt omitted Pr. 
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If it is said that He is the agent as in the case of 
the organs ; we deny this, because it would end in His 
enjoyment, etc. 

The bodiless Lord is the agent of the Pradhana as in the 
case of the individual self that rules the sense-organs and the 
body. It is not so. The activity of the individual selves 
with the rulership over the organs and body is due "to the 
effect of their past good and bad deeds and is for the sake of 
enjoyment of pleasure and pain. The saraething will happen 
in the Lord's case also* 

38. Antavattvamasarvajnatu vu 

Finiteness and absence of omniscience. 

If the Lord is of the type stated above, He becomes 
finite and other than omniscient. 

UTPATTYASAMBHAVADHIKARA1SA 8 

39. UtpaUyasambhavM 

(The views of the puncamira system are unten- 
able) on account of the impossibility of origination. 

5 This is also called the P§HcaratrSdhikara$a. 
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Like the system of the S&mkhyas the Pancaratm system 
also is not authoritative, because in that system it is stated 
that the individual selves are created. This is opposed to what 
is stated in the scriptures and hence this is also not possible. 

40. Na ca kartuh harmmm 

And there Is not the origination of the instrument 
from the agent. 

The agent is the individual self. The instrument is the 

mind. It is not stated in the scriptures, that the mind is 
produced from the individual self. The scriptural text is 
this — * From Him, is produced the breath, the mind and all 
the sense-organs ' (Mund. II-1-3). 

41, VijtmnUdibhUve vn iaddptaii^edhah 

Or f ! if they are held to be the Lord, who is know* 
ledge and the origin, there is no contradiction to that 
system* 

* Hera the term s or ' sets aside the view of the opponent, mentioned in the 
previous Steas* 
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Consider the statement— 4 From Vasudeva, there origi- 
nates the individual self, called Samkarsatm \ Here Sam- 
kamana and others are said to be Vasudeva whose essential 
characteristic is knowledge, and who is the origin of the world. 
Then there can be no refutation of the authoritatlveness of the 
doctrine, that set forth this truth* That the Supreme Brahman 
Vasudeva takes the incarnation on His own will, is said in the 
scriptural text * He is unborn ; Yet is bora as many * (Tait. 
In III-13-1). The words, Jiva etc. 3 denote Sathkarsana 
and others* who are encased in those particular bodies. 

42, Viprati$edh m acca 

And on account of the refutation* 

Even in that system occurs this passage— The con* 
nection between her (Praifti) and the self is in the form of in- 
separability. The self is known truly to be without beginning 
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and end '. Thus the origination of the individual selves is 
refuted in that system. Thus there is no contradiction with 
the Vedic teaching. 

Thus ends the 2nd pida of the 2nd adhyaya. 
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ADHYlYA II, P5DA III 

VIYADADHIKARA^A I 

1. Na viyada&rutefo 

The spatial ether is not produced on account of 
the non-hearing of its production. 

The spatial ether is not generated, because there are not 
heard the scriptural statements on its production. It is not 
possible to hear from the scriptures the origination of it which 
has no parts, just as in the case of the self. 

2. Asti tu 

But there is hearing about the production of the 
spatial ether. 
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It is heard that .the spatial, etber is a product. Indeed, 

the very same scriptural text, which treats of the objects, that 
are beyond the congnizance of the sense-organs declares 
that the spatial ether is a product — s The Spatial ether 
is produced from the self' (Tait, 11-1-2) But the individual 
self is known* not produced because the scriptural statement 
1 He is not born ' (Kajh. 1-2-18). 

3. GaunyasantbhavUcchabdUcca 

The scriptural text here, has a secondary mean- 
ing* on account of the impossibility and of the verbal 
authority. 

Fire is mentioned as the first product in the text, * It 
sent forth fire 1 (CMnd. VI-2-3). Hence, the text, ' The 
spatial ether is produced ' (Taif. II-1-2), is to be taken in the 
secondary sense* It- is so also because there is the text, l The 
wind and the spatial ether. This is Immortal ' (Brh. 11-3-3). 

1 n^m Ml. s ®mm omitted M 1, 2, Pr 
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4. Syuccaikasya Brahma&abdavat 

A word may be used in different senses, as In the, 
case of the word. Brahman. 

The word, Samhhuta Is used in a secondary sense with 
reference to the spatial ether, and in its original sense with 
reference to other objects. This discrimination is quite 
possible when the same word is referred to in a further text, 
just as in the case of the word which is actually uttered in 
other place. Consider the following for instance — The word, 
Brahman, is used in the secondary sense in the text 9 * From 
Him is born this Brahman t name, form and food * (Mund. 1-10). 
Here the word Brahman denotes the Prakrti in the secondary 
sense. But in other text it is used in the primary sense ; vide 
* The Brahman swells on His thought ' (Mund. 1-9), 

This view is refuted thus — 

5, PratijnUhnniravyatiteTmt 

The non-abandonment of the Pratijfia (proposition) 
results from non-difference* 

*9igvt omitted M 1 ; J omitted Pr. 
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The proposition, mentioned in the scriptural text, ' By 
hearing on whom, the unheard becomes heard ' is this — ' The 
knowledge of one produces the knowledge of all'. This 
proposition is not discarded, because the spatial ether etc. 
are the effects produced by the Brahman and they are not 
different from Him. 

8. Sabdebhyah 

This follows from other texts. 

The scriptural text, namely, ' The ether is produced ' 
makes one understand that the spatial ether is created. This 
statement cannot be over-ridden by the absense of the word 
% Akas>a ' in the text, ' He produced the fire \ which declares 
that the fke was the first among the creatures. 

7. Yuvadviknraih tu vibhugo lokavat 

But the division (i.e. origination) extends over all 
effects as in popular worldly usage. 

1 vigft: omitted M 2, ■ ft omitted M 1# 
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The spatial ether, etc. undergo modifications, as stated 
in the text, * All this has Him as the Self ' (Chdnd. VI-8-7). 
What has been determined here is this — * The statements 
made as regards the creation of fire s etc. are intended to 
include also the creation of all other creatures. In the popular 
usage, some one has said first, ' All these ten are the sons of 
Devadatta \ Then he mentions some of them as born from 
Devadatta. 

8. Eiena Mutari&v® vyitkhyntdh 

Hereby the wind becomes explained (as an effect)* 

The wind is separately mentioned here so that it may be 
referred to in the further Sutras 11-3-10 and so on. 

9. Asambhavastu satanupapatteh 

The non-origination is for that existence only, 

because of its impossibility in other cases. 

1 ro * Pr. 
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The impossibility of the production is only in the case 
of the Brahman. The objects, other than the Brahman, are 
created, because there is in the text ' existence only ' (Chdnd. 
VI-2-2) the word Eva (only) excluding others. 

TEJODHIKARA^A 2 

The effects that are said to have been produced with the 
mediation of the ether etc, are produced directly by the 
Brahman. To establish this truth, the SutraMra raises the 
following objections to answer — 

10. TejotastatJmhyuha 

Fire is produced thence, for thus the scripture 

declares. 

The fire is originated from the wind alone and not 
directly from the Braman, because the scriptural text states 
thus— 4 From wind the fire is produced ' (Tait. 1-2-1-2). 

1 Pr. omits this introductory passage. ® Tpr omitted M 1. 
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11. Apah 

Water originates from fire. 

Water originates from fire as stated in the text, * From 
fire the water ' (Taif. 1-2-1-2). 

12. Pfthivi 

The earth originates from water. 

The earth is produced from water. The scriptural text 
in support of this is this — ' From water the earth ? (TaiL 
1-2-1-2). 

13.4 dkikaratspasfabdantarebkyah 

Earth alone is referred to, on account of the 
context, the colour, and other texts.*' 

The word * food ' mentioned in the text, s They created 
the food ' {Chand. VI-2-4), denotes the earth only ; because 
of the context of the creation of the elements* The earth is 

1 Hin^l M 3. Pr. 



stated to have a colour in the scriptural text. * That which is 
black is of the food ' (Chand. VI-4-1). The word * earth, 5 is 
mentioned in the text, ' The earth springs forth from water ' 
{Tait. 1-2-1-2). 

Here the conclusive answer of the objection is this — 

14. TadabhidhyUnudeva in tallmgM sah 

But He is the cause of the creation, etc. of the 
world ; because there are indicative marks namely His 
contemplation. 

There is the expression in the phrases, 'The fire thought' 
{Chand. VI-2-3) and ' The water, thought ' {Chand. VI-2-4) 
which resemble more or less the other text ' That thought may 
I become many ' an4 furnish the token of the universal cause 
i.e. Highest Self. This text proves that the Highest Self is the 
direct cause of the creation, etc. of the world ; because He has 
fire etc. as His body and is denoted by the words fire etc. 

1 te^ffWRW Pr. * swan Pr. 



15. Viparyayena iu ktamoia upapadyate ca 

The contrariety of the order of succession Is 
possible, only if the origination of all effect is from 
Him (the Brahman), 

The order of succession in a different form is stated in 
the scriptural text, ' From Him is produced the vital wind* 
the spatial ether, wind, fire and water ' (Kath. II-1-3). ' From 
this statement it is clear that the creation proceeds direct 
from the Brahman. Therefore it follows that the crea- 
tion proceeds from the Brahman, who has fire, etc, as His 
body. 

16. Ant am vijnUnamanasi kramena iallinguditi 
cet ; na, avistesM 

If it be said that knowledge (sense-organs) and 
mind, which are mentioned between the vital wind 
and the elements are stated in order of succession, 

1 3*ftfcRTq; omitted M 1, 2. * #IW! Pr. 
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owing to the particular mark; we say, not so, on 
account of non-difference. 

That between the vital wind (Prana) and elements are 
produced the sense-organs and mind, is taught in the text— 
6 The spatial ether, the wind, the fire and the water,' (Mund. 
11-1-3), because the recognition of the order mentioned 
in the other Sfruti passage* Therefore this text also 
states the creation in certain order with mediation. It is 
not so; because the statement, 'From Him is produced' 
{Mund, II-1-3), is common in regard to the creation of the 
substances beginning with the vital-wind and ending with the 
earth. Therefore the Highest Self only is the direct cause of 
fire, etc. 

In the statements ' The fire thought, etc.* the words, 
Fire, etc., refer to the well-known popular fire etc. They are 
used in secondary sense in the case of the Brahman. To 
this objection the reply is stated thus :— 






17. CafZcaravyapvsfrayastu syTtt tadvya$a~ 
desfobkuktastadbhUvahhUviivM 

But the terms which are connected with the 
things movable and immovable, i.e. denoting those 
things, are non-secondary {Le> of' primary denotative 
power, with regard to the Brahman) ; since their 
denotative power is effected by the being of that 
Brahman. 

Those terms whiHi are connected with things movable and 
immovable, i.e. the terms denoting those things* refer to the 
Brahman in the non-secondary sense, i.e. in the primary 
sense. According to the scriptural text * Let me enter as 
the soul and separate out name and form ' (Chand. VI- 
3-2) the Brahman enters all the things as their soul and 
gives them separate names and forms. Bat the people 
ignorant of this, use the words in a portion of their full 
meaning. 
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ATMADHIKARANA 3 

18. Nutmu tfruiernityatvUcca iuhhydh 

The self Is not born ; because he is thus heard from 
the scriptural texts and on account of eternity, which 
results from them. 

The self is not born, because we hear Him unborn from 
the scriptural statement, ' He is neither born nor dead ' (Kath. 
1-2-18). He is also apprehended to be eternal ; because there 
are the texts, ' Eternal among the eternals * (S'vet. VI- 13) etc. 

JNlDHIKARAtfA 4 

19. Jnota eva 

For the same reason, the individual self is in- 
variably the knower. 

The self, either in the state of bondage or in the state of 
Mukii (le. final release), is invariably the knower. Tfius he 
is heard from the scriptural text, * Now, he who knows, 'let 
me smell this. 5 «he is the self (CMnd, TII142-4). «He 
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with the mind, sees these desires and experiences enjoyment 
of them that are related to the' Brahman-world* (Chand. 
VIII-12-5). Here by the word * mind ' is meant the know- 
ledge that is his essential characteristic as stated in the text- 
4 The mind is his divine eye ' (Ch&nd. VIII-12-5). 

20. UikfUntigatyugatlnUm 

And on account of his going up ? moving and 
returning. 

The individual selves are atomic in size ; because the 
scriptures state that they go up leaving the body, that they 
move and that they return to the body, 

21. SvntmanU cottaraydh 

And on account of the latter two being effected 
through his very self. 

The moving and the returning must be taken as effected 
by the self himself. Hence the individual selves are deter- 
mined to be atomic in size, 

1 \4 Fr. f an addei-before M U 



22. Nnpuratacchruteriti cenna, itamdhikntM 
If it be said that the individual selves are not 
atomic in size, on account of the scriptural statement 
of what is not that ; we say no, on account of the other's 
being in the topic. 

The individual selves are not atomic iiv size ; because 
there is the scriptural text, ' Verily He is infinite, unborn 
Self {Brh. IV-4-22). This is not so, because the context 
refers to the Highest Self- This is seen in the text, ' By whom 
this Self is understood and meditated ' (Brh. VI-4-13). 

23. SvastabdontnUnUbhyUih ca 

And on account of the use of the word referring to 
him and his measurement. 

The word * atomic s is used in the scriptural text, 4 This 
self of atomic size' (Mund. III-1-9). In another text the 
self is described thus — * He is of the size of the point ol a 
goad or even subtler than it s (S'w. V-9). Hence the self is 
atomic in size. 

1 3?3H^W Pr« 
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The self, who is atomic in size, experiences the sensa- 
tions extending over the whole of the body. In this regafd 
the arguments advanced by other school of thought are 
thus — 

24. Avirodhasfcandanavai 

There is no contradiction, taking the case of the 
sandal- ointment for instance. 

A drop of sandal-ointment, although applied to one spot 
of the body, produces the refreshing sensation extending all 
over the body. Same is the case with the self also. Hence 
no contradiction arises, 

25. Avasthitivaisfetyaditi cenna % abhyupagaftmddhtdi hi 

Should it be said that the case is different on 
account of specialisation of abode ; we say no s on 
account of the acknowledgment (of a place for the self) 
viz.. the heart). 
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If it be said that the case is- different, because the drop of 
the sandal-ointment is in contact with a definite part of the 
body ; we say — this is not so ; because the self also abides" in a 
part of the body. It is an accepted fact that the self abides 
in the heart. In support of this statement, there is the follow- 
ing scriptural passage * He who is within the heart, among 
the Pr&nast the person of light consisting of knowledge'' 
(Brh. IV, 3-7). 

The author states his own view thus : — 

26. GunUdvUlohavat 

Or through his quality, like the light. 

The self experiences happiness by pervading the whole 
of the body through knowledge, which is his attribute. This is 
similar to a gem, etc. that enlighten all the space pervading 
through their own light. Thus the scriptural text says 

x ^l omitted A 1, %| omitted Pr. s cres^g omitted A 1, M 2. 
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* The elements of being are fixed on the elements of in- 
tellegence ' (Ram. 1 1 1-9). 

On the objection that the knowledge and the self are 
not distinct entities from each other,- the answer is stated 
thus : — 

27. Vyatireko gandhavat ; iaihnca dar&ayati 

There is distinction as in the case of the smell ; 
thus scripture declares. 

There is distinction between the knowledge and the self; 
because the knowledge is apprehended as the attribute of the 
self, in the notion, * I know \ This is similar to the smell, 
which is known as a quality of the earth by the notion ' the 
earth has the smell '. The scriptural text, namely , * This 
person knows * alsa proves this, 

28. Pfthagttfiade&Ut 

It is so on account of the scriptural statement as 
different. 
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The self is taught to be different from tb\ knowledge in 
the scriptural text, ' There is no cessation of the knowledge of 
the knower ' (Brh. IV-3-30). 

How then is it possible to explain the statement that the 
self is only mere knowledge, as found in the scriptural text, 
s He is the only knowledge ' (Brh. IV-3-7). 

It is replied thus : — 

29. TadgunamratvM tu iadvyapadetfah pmjnavat 

But the self is designated as the knowledge ; 
because he has that knowledge for his essential quality ; 
as in the case of the intelligent Highest Self {Pfujna). 

The self is designated as knowledge; because he has 
knowledge as his essential quality. As regards the intelligent 
Self {Brahman), it is so stated in the scriptural text, 4 The 
Brahman is the Truth, knowledge ' (Tait. 1-2-1). 

1 § omitted M 1. . s !TRrf| A 1, M 2. 



30. YuvadMmabhMviiVUcca na dosastaddarffanftt 

No mistake arises in such designation, since the 
quality of .knowledge exists In the self, as long as the 
self exists ; this is so observed in the scriptural text. 

No mistake arises, when the self is designated as the 
knowledge ; because that knowledge is seen through out as the 
essential nature of the self. Indeed, it is seen that a cow with 
broken horns is designated as cow, on account of its particular 
characteristic appearing through out as its essential nature. 

How could it be said that the knowledge is always 
associated with the self as long as he exists, when it is absent 
in him at the state of deep sleep {i.e. Susupti) ? 

In reply it is stated thus : — 

.31. Pumsivudivattvasya satobhivyaktiyogut 

Since there may be the manifestation of that 
which has been already in existence, as in the case of 
the virile power, etc* 

1 «r<ft«t M 2. 
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The knowledge, that is in existense does not manifest 
itself in the deep sleep (Susupti) etc. But it manifests itself in 
the waking state etc. Therefore the knowledge is certainly the 
essential nature of the self. This is similar to the virile power, 
which is the seventh of the elementary substances forming 
the body and is peculiar to males. 4 It manifests itself only in 
the youth though it was in existence even in the boyhood. 

32. Nityopalahdhyanupalahdhiprasangonyatarani- 
yamo vUnyathU 

Otherwise there would result permanent conscious- 
ness or non-consciousness ? or else limitative restriction 

to either. 

It has been stated that the self is the knower and is 
atomic in size. Otherwise, if he is viewed as being mere 
knowledge and omnipresent, then consciousness would 
permanently take place always, because there is no reason for 

1 3R?s?F omitted M 2, 3, Pr. s flfiarWft M 2. 
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4 The seven elementary substances of the human body are— blood, 
humour, flesh, fat, marrow, bone and semon., 
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restriction. By following the same line of argument, the 
non -consciousness also would always take place. When the 
knowledge is apprehended, it cannot be prevented by other 
reasons. The same mistakes arise in the school, that accepts 
the self is identical with knowledge that arises occasionally 
and is omnipresent. All the selves are extant everywhere. 
What is common to all these selves is that the knowledge is 
produced when they are brought in contact with the mind 
(Manas) and so on. Nor it cannot be restricted by Adrsta, 
because it is produced in all the individual selves. If it is argued 
that consciousness and non-consciousness are opposed to 
each other and therefore it may cause consciousness or non- 
consciousness only. In that case either consciousness or 
non-consciousness only will necessarily take place. 

KARTRADHIKARANA 5 

33. Kariu tfmtrWrthavattvM 

The self is doer, on account of the scripture 
having a purpose to be served. 

1 8|ft omitted A l s M 2. * «faHR A 1. 






Besides being the knower, the self is also the doer of 
actions. If the self is not the doer the scriptures enjoining 'one 
should do this or should not do this ' will become meaningless. 

34. Upudntmd vihdropade&stc&a 

On account of the declaration of his taking and 

moving about* 

4 The self taking with him the senses, moves around 
in his own body, according to his will and pleasure ' 
{Brh. 11-1-18). This text teaches that the self is active in 
taking the senses and in moving. Therefore he is the 
doer. 

35. Vyapade&ncca kriy&yum ; nacennirdes'a- 

viparyayah 

And on account of the designation of the self as 
the doer of actions. If not so, the word would have 

been used in different way. 
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The self is doer ; because he is designated as an agent 
performing sacrifice etc. in the scriptural text, 4 Knowledge 
(Vijndnd) performs the sucrifice, and does the actions also J 
(Tait. 1-2-5). If it is argued that the word, Vijnatia means 
Buddhi (understanding) and not the self ; it is not so. In 
that case the word VijMna should have been used with 
different case-affix, namely, Vijnanena (by understanding), 
because Buddhi is only the instrument. 

36. Upalahdivadaniyamah 

There would be no any definite rule, as in the case 
of consciousness. 

In the case that the Prakrti alone is the cause of the 
creation, etc. of the world, as this is common to all the 
selves, there would be no definite rule, as regards the distribu- 
tion of results. This is similar to the case of no rule being 
fixed as regards the consciousness as mentioned above. 

37. Saktivifiatyayut 

On account of the inversion of power, 

1 wffa etc omitted A 1, M 1, Pr. s ?r A 1, Pr. 
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Suppose the Pradhana is the doer. Then the power of 
enjoyment also must belong to it as there is a rule, namely, 
that the doer only must be enjoyer of the effect. The mean- 
ing is that the Prahrti will enjoy the fruits of the actions. ■ 

38. SamUdhyahhffivUcca 

And on account of the absence of such a medita- 
tion. 

Suppose the Prahrti is the doer. Then the meditation 
with the conviction, ' I am other than the Prahrti ' would 
not take place. 

39. Yathu ca taksobhayaihu 

And then only, both the alternatives are possible 
as in the case of a carpenter. 

Suppose the self is the doer. Then only the fact, 
namely t * He does when he wishes and does not in other 
ca$e' is possible to accept. This is similar to the case 
of a carpenter, regarding his work. This fact cannot be 
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acceptable in the case that the Buddhi Is doer, because the 

desire Is an attribute of sentient beings only. 

PARAYATTADHIKARANA- 6 

40. Pamttu tacchruteh 

Bat, from the Highest, the self s action starts, this 
being declared in the scripture. 

The activity of the individual selves proceeds from the 
Highest Self. This is stated in the scriptural text, s He, who 
rales the self dwelling within (Brh. Ill -7-22 Madh>). The 
Smrti text also teaches the same — ' And I am placed in the 
hearts of all. From me come memory, knowledge, and their 
loss also ' (Bhag. Ol. XV-15). 

41. Kftafimyatfrnfieksastuvihitapratniddhw* 
vaiyarthyUdibhydh 

But, with a view to the efforts made, the Lord 
makes the individual selves act f on account of the non- 
meaninglessness of injunctions and prohibition and 
so on. 

1 wf^ omitted M % 
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The Individual -selves do an act or abstain from doing 
it, out of their own will Then the Highest Self taking 
into account the individual soul's effort' resulting the activity 
and abstinence, aids the individual selves in their efferts 
by granting his permission. This fact is known from the 
non-meaninglessness of injunctions and prohibitions, punish- 
ment and favour of the Lord. A weak person cannot carry a 
heavy load of wood etc. himself. Yet he carries the same with 
the help of a strong man and comes in the scope of the Vidhi 
(injunction) or Nisedha (prohibition) of the act. In the same 
way the individual selves do an act with the permission of the 
Highest Self. Yet they become parties to the injunctions 
or prohibitions. Hence no contradiction arises. 

Ai&S'ADHlKARANA 7 

42. Antsto nUna vyapadesradanyatha cUpi 
dnsfakitavuditvamadhlyata eke 

The individual self forms a part of the Brahman, 

*%a A I, M 2. * ^ffcr 5 A 1, Pr. 3 SOTSIffafca A 1, Pr. 

4 sfIRr M 3, Pr. ^Al, Pr. 6 3TTO: M 3. Pr, 

1 tfnVMft Pr. 
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on account of the declaration of difference and other- 
wise ; some also record that the Brahman is the 
fishermen, gamblers, and so on. 

The individual self is a part of the Highest Person. The 
scriptural texts, namely * Knowing the individual self and the^ 
actuator to be different 5 (&vet. 1-6), and s He is the cause, 
He is the lord of the lords of the senses 5 (SW. VI-9) 
indicate that the individual selves are different from the 
Brahman. Otherwise also that the Brahman is one with 
the individual self, has been stated in the texts, * That thou 
art ' (Chand. VI-10-3) and * This self is the Brahman ' (Bf ft. 
IV-4-5). Some declare the oneness of the Brahman with the 
individual selves in the text, ' Brahman are these fishermen 
etc: (Brahma-Sukta) because He is pervading all the individual 
selves. Both these statements (i.e, difference and non-differ- 
ence between the Brahman and the individual selves) become 
sensible in primary and original thought, when the individual 
selves are held to form the part of the Brahman. 

43. Mantravarnui 

On account of the wording of the Mantra, the 
individual self must be a part. of the Brahman. 

1 qWlcTOl: A 1*. % ^wWfci: Al/M 2. 

s sfctaRflw* M 2, Pr. 4 mft «Ptf M 3. 
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The individual selves must be the part of the Brahman, 
because there is the wording of the mantra, namely, ' One quar- 
ter of Him is represented by all the beings } (Taif. Ar. III-12-2). 

44. Apt smaryate 

Moreover it is so stated in the Smftis. 

The Smrtis have stated thus * The individual self is an 
eternal part of Myself, in the world of life ' (Bhag. Ou XV-7). 

45. PrakWUdivat tu naivaih par ah 

But it is as in the case of the light, etc. Not so is 
the case with the Highest Self. 

Though the individual self is a part of the Highest self, 
the latter is not of the former's characteristics and nature. 
But the Brahman is always free from faults, is all -knowing, 
and is possessed with true will. How ? As in the case of the 
light, etc. The light which emanates from the luminous 
gem, etc. is regarded as a part of gem etc, By the word, 

1 m M 2. 



fkm t "* an^ feg^q^nwT's^" sfir II afe: it 

* etcetera ' are apprehended the class, quality and body, 
that are always known as .adjectives* The adjectival 
attributes form the portions of the objects. Yet no contra- 
diction arises, in regard to the difference in the essential 
nature and charactertistics between the objects and their 
adjectives. The scriptural text says thus — 4 He remains in the 
selves and has the selves for His body ' (Brh. III-7-II Madhy). 

46. Smarawti ca 

And the Smfti texts declare thus* 

Paras'ara and others declare that the world- consisting of 
sentient and non-sentient beings is the part of the Brahman 
and this is similar to the case of the light. The Smrti texts 
are these— 4 The fire is stationed in a place, but its light 
spreads all round. Thus is the whole world which is the 
power of the Brahman ' {Vis. Pu. 1-22-56). * All those are 
Hari's body ' {Vi§. Pu. 1-22-38). ' All those are His body 5 
(1% Pu, 1-22-86). 
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47. Amijnupatihamu dehasambhandh&jjyoUrUdivat 

Permission and prohibition result from the connec- 
tion with the body, as in the case of the fire etc. 

Though all the individual selves form the part of the 
Brahman, the permission and exclusion of some of them regard- 
ing the study of the vedas etc., are possible ; because they are 
ordained in consideration of the connection of each individual 
self with a distinct body of Brahmana etc. This discrimination 
is similar to the case of the fire in the S'rotriya's house or 
in the cremation ground. 

48« AsamtatestcUvyatikamfo 

And on account of the separateness of each self in 
each body, there is no confusion. 

Each of the individual selves is separate in each body 
and is atomic in size. More over in each body he is limited. 
For this reason, there is no confusion in regard to the know- 
ledge, happiness etc. This fact could not be maintained by 

1 ftf^WriW M 1. 
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the followers of the two schools, that connect the Brahman 
with Ignorance or limiting conditions and hold that the 
Brahman gets the knowledge and happiness etc. 

49. Ahhusu eva ca 

And the arguments also are wholly fallacious. 

The arguments advanced in the other two schools are 
also fallacious. 

50, AdrstUniyamat 

And there is no definite rule due to the Adrsia. 

The Brahman alone becomes the seat of ignorance and 
limiting conditions, when the individual selves are said to 
have been effected by limiting conditions that may be either 
true or false. Hence there is no definite rule due to the 
Adrsta of the selves. 

51. AbhisamdhyUdisvapi caivam 

And it is thus also in the case of the will, etc. 

1 *Ef*fa M 1. 






For the same reason there can be no definite rule in the 
cases of the will, etc., which may cause the Adrsta. 

52. Prndetfahedhuditi cennuntarhhuvut 

Should it be said that this is possible owing to the 
difference of place ; we deny this on account of the 
inclusion of all places in it. 

Suppose it is stated that this is possible, as the Brahtnan's 
particular place due to a limiting condition becomes the 
individual self. It is not so ; when the limiting adjuncts move 
about, all the places of the Brahmcm become the subject of 
limitation. 

Thus ends the 3rd Pida of the 2n$ AdhyIya. 
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ADHYAYA II, P&DA IV 

PRAJJOTPATTYADHIKARANA 1 

1. Tathn Pmnuh 

Thus the PrEnas (sense-organs) also are - not 
created. 

The individual selves are not created ; because there are 
scriptural texts to prove that they are not produced and they 
are eternal. Same is the case with the sense-organs also. It 
is taught in the scriptures that, at the time of the Pralaya 
(the deluge), the Prdnas did exist. The scriptural text is 
this — ' The non-being (Asat) alone was in the beginning* 
Those sages in the beginning were, indeed, the Asat (i.e. 

1 ^c?f%f%^§%#TC^ A 1, M 1. Pr. 
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non-being). The Pmnas were those sages ' (S'atapathfrBrd. 

(Madhya), Kanda VI. Prapa. I. Hymn. I). 
It is not so. 

2* Goupyasaihbhavut tatpr&kchrute&fca 

The plural number ,is to be considered in a 
secondary sense ; because it cannot be in the primary 
sense and since the Highest Self alone is declared to 
have an existence before the creation. 

There are scriptural texts to show that the Highest Self 
alone was in existence before creation. The words * sages ' and 
' Prtiijtas' refer to the Highest Self only. Because He cannot 
be designated with a word in plural number, in the scriptural 
statement the plural number is to be considered as used 
instead of the singular number in a secondary sense. 

w^raig: 3*f m: ^bi% %i mf\r®^ $t%<ji crow, *f§ wfofa 
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3. Tatpurvakatv&d vucah 

On account of the speech having for its antecedent 
the creation. 

The objects, other than the Highest Self, could be 
designated by names, only after the creation of the fire etc, 
by the Highest Self. Therefore at that time, the word, Prapa 
cannot refer to the sense-organs. 

SAPTAGATYADHIKARANA 2 

4. Sapta gatervk/eptatvncca 

They are seven on account of the mentioning of 
movement and of specification. 

The sense-organs are only seven in number. * The seven 
Pranas come forth from Him * {Mund. II-1-8). * When the 
five senses of knowledge stand still together with the mind 
and when the Buddhi does not move ' (Kaph. II-3-10). From 
the above mentioned scriptural texts it is understood that 
oely the seven senses move with the individual selves and 
is 
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there are specifications to show that these seven alone are 
mentioned in connection with the meditation. 

5. Hastztdayastu sthiteto naivam 

But the hands, etc. are also the organs ; since they 
also assist the self when he abides in the body. There- 
fore it is not so. 

Hands, etc. are also organs; because they also assist 
the self, when he abides in the body. Therefore the organs 
are not seven only ; but they are eleven. The scriptural 
statement is this — ( Ten are these organs in person and 
Atman is the eleventh' (Brh. III-9-4). * The organs are 
ten and one ' (Bhag. Gi, XIII-5). Buddhi, etc. are different 
functions of the Elanas (mind). The scriptures mention 
the movement of the seven sense-organs and specify them. 
This is due to the fact, that they are prominent among 
the group/ 

PRANlNUTVADHIKARANA 3 

6. Anavasfc'a 

And they are atomic in size, 
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These organs' are atomic in size. Their movement has 
been stated in the scriptural text, * All these Pranas (senses) 
go out, following the Prana (vital breath) when it goes out ' 
{Brlu IV-4-2). 

7. Sre$iha$?ca 

And the best* 

By ' the best ' we have to understand the Prana (vital 
wind) with its fivefold function. This also is created. This 
is mentioned separately again here, so that this may be dealt 
with in the next Sutra also. 

VAYUKRIYlDHIKARANA 4 

8* Na vuyukriye pfthagupadegut 
Ptuna is neither the mere wind nor its function ; 
on account of its being stated separately. 

The Prana, that has five functions, is neither mere wind 
nor its mere functions ; because, it is taught separately in the 
scriptural text ' From Him are produced Prana, ether and 
wind ' {Muti$, II-1-3). 
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9. Cakqurndivattu tatsaha&i§tya[dibhyah 

But it is like the eye, etc., on account of being 
mentioned along with- them and for other reasons. 

The Praifa is distinct from the mere wind ; but it is not 
an element completely different from it, like fire, etc. The 
wind itself has taken the form, that is useful in sustaining 
the body and is helpful for the functions of the individual 
selves, like the eye, etc.; because it is mentioned in the 
scriptural text along with the eye, etc. It is also equally help- 
ing the individual selves, like the eye etc. and is important 
among them. 

10. Akaratiatvacca nadosastathuhi darsfayati 
And no objection arises on account of the absense 
of its function ; for the scriptures declare its function. 

The word, 'Karana' here means function; but no 
defect arises on the presumption that it has no any action, 
which may be helpful to the individual selves. Verily the 
scriptural texts declare that it functions so that the body 

1 ^wratararciTq. a i, m i. « e ^ Pr- 
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and 'the sense-organs may not be nullified ; because, it is said 
that when the Prdtia leaves the body> the body and the sense- 
organs become nullified or invalidated. 

11. Pancavftiirnianovadvyapaditfyate 

It is designated as possessing five-fold function 
like the Manas (mind). 

The Prana alone due to its five functions has different 
titles as Pratia, Apana, etc. This is similar to the division of 
Manas (mind), that is only one, into a number of varieties, 
such as desire, etc. This is stated in the scriptural text 
beginning with 'Desire, will/ and ending with * All this is 
truly mind * (Brh. 1-5-3). 

S'RESTHAljrUTVADHIKARA^A 5 

12. AijMtfca 

» 

And it is atomic in size. 

The Prana is atomic in size because of its going out* 
This is stated in the text, ' The Prana goes ou* behind him 9 
(Brh. IV-4-2). 
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JYOTIRlDYADHISTHANADHIKARANA 6 

13. JyoiitndyadhiqtJmnam in tadnmananM 
ptupavatu % tfabdut 

But the ruling over the senses on the part of 
the fire etc, along with the self, is owing to the will 

of that Highest Self; on account of the scriptural 

statement. 

The fire, etc. along with the individual self, have their 
control over the sense-organs, due to the will of the Highest 
Self. This is stated in the scriptural text, ' Dwelling in 
the fire. He controls the fire from within ' (Brh* III-7-5). 

14, Tasya ca nityatvnt 

And because of this being invariable. 

It is because of the fact that everything is invariably 
under His control. 

1 *fa * A 1. f ^mwi M 1. 
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INDR1YADHIKARANA 7 

15. Ta indriyUni tadvyapade&udanyatra ffrefthst 

With the exception of the best, they are the sense- 
organs ; because they are so designated. 

The Pranas, other than the best (Mukhyapmtta) are 
the sense-organs ; because they are so designated* The 
authority here is this £ The sense-organs are ten and one ' 
{Bhag. Of. XIII-5). 

16. Bheda^rutervailahmny'Bcca 

On. account of the scriptural statement of dif- 
ference and on account of distinction in characteristics. 

The scriptural text, that, states that the Pxana is created 
as different from the sense-organs is this — s From Him 
is originated Prana, mind and all the sense-organs * (Mund. 
II-1-3). It is also thus because the functions of the Ptana do 
not stop, even when the sense-organs cease to function. Hence 
the sense-organs and the Prtiya possess distinct characteristics, 
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SAl^JNAMURTIKLPTYADHIKARANA 8 

17. Samffiumurtiklptistu trivrtkurvata upade&M 

But the assignment of the names and forms be- 
longs to Him, who does Ttivftharafva (combining the 
three elements) ; on account of the scriptural teaching. 

The assignment of the names and forms such as gods etc. 
belongs to the Highest Self alone, who has for His body the 
four-faced god (the creator) ; and not to the four-faced god 
himself. This is so because the scriptural text teaches that 
the assignment of the names and forms was made by the same 
who did the Trivrtkarana (combining the three elements). 
The scriptural text is this — ' Let me differentiate names and 
forms and let me make each of them as combination of the 
three elements 5 {Chand. VI-3-2). But the four-faced god 
cannot do himself the Trivrthatana. First is created the egg- 
shaped universe out of fire, water, and food combined together. 
Subsequently the four-faced god is created. The Smrti 
text is this— 'That egg-shaped universe of golden colour 
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shining like the sun, was created. In that egg was bora 
himself the four-faced Brahman the grandfather of the entire 
universe ' (Manu. 1-9). 

18. MUfhsudi bhaumant yatJm^ahdamitarayo&ca 

Flesh etc. are of earthy nature ; in the case of the 
other two, it has to be considered according to the 
text. 

Consider the scriptural text, ' The food eaten is divided 

into three parts' (Chand. VI-5-1). Here is stated the 
mode of modification of the food etc. taken by men living in 
the egg-shaped universe, the modification being different from 
the Trivrtkarana. Otherwise the flesh and the mind (Manas) 
which are smaller in size than the excavated matters, must have 
the character of fire and water. If it were so, it contradicts 
the statements, ' Food taken is formed into three ' (Chand. 
VI-5-1) ; because the earth alone is said to become into the three 
(i.e. the food, water, and fire). It also contradicts the statement, 
1 Oh beloved, ! The mind is Annamaya (the modification, 

1 SHSR: omitted M 3. % TOW* M 3 « 
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of food) ' (Chdnd. VI-5-4) ; because the mind has the character 
of earth* In the same way there will be the contradiction in 
respect of the three-fold modification of the other two, namely, 
fire and water. Therefore it is stated thus — * The flesh, etc. 
are of earthy nature. In the case of the other two, it has to be 
considered according to the text.' Indeed it is stated here 
that the flesh and mind, have an earthy nature, like" the 
excavated matters. In. the same way the blood, and the 
Prana are of watery nature, as in the case of the urine. In 
the same way the marrow and speech are of fiery nature, as 
in the case of the bones. 

There is the combination of the three .made already. 
How then can it be said that the object, that is. the combina- 
tion of the three is mentioned as earth, water and fire ? Here 
the reply is this : — 

19. Vai&e$yM in tadvndastadvndah 

But on account of their greater parts, there is that 
designation that designation. 






They are called food etc. because there are greater parts 
of food etc. in them. 

Thus ends the 4th Pad a of the 2nd AdhyIya 
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ADHYAYA III, PADA I 

TADANTARAPRATIPATTYADHIKARA$TA 1 

1. Taaantarapratipattau ramhati samfiari§vaktah, 
prasfnanitupapubhynm 

In obtaining another of that, he goes embraced as 
understood from question and explantion. 

The self, when going from one body to another, goes 
embraced by the subtle rudiments of the elements. This is 
known from the question and answer recorded in the Pan- 
cagnividya {Chand. V-3-3). The question is this :— ' Do 
you know why in the fifth oblation water becomes to be called 
'person'? The reply is this :—' Thus indeed in the fifth 

1 fcfc omitted Ml. » flfarij} A 1, M 1. 
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oblation water becomes to be called * person ' (Chdnd. V-9-1). 

The purport of the question and answer is indicated in the 
subsequent Sutras. The purport is this — * The individual 
selves enveloped with the bodies of Brdhmann etc. perform 
the sacrifice, gifts etc. Then in order to enjoy the fruits 
of these actions in other world s he starts from this body for 
other world. Then being embraced with water of the 
subtle state mixed with the redimentary other elements he 
reaches the heaven (dyuloka), that has been mentioned 
figuratively as fire. There he becomes embraced with the 
water that becomes 'modified into the body of the nature of 
Amrta (deathlessness) and becomes subservient to the gods. 
There he enjoys the fruits of his actions along with the gods. 
When his Karmans are practically exhausted he becomes 
born again in the world of Karman, as Brahma%a 9 etc. 
along with a portion of his unspent Karmans which effects 

1 epft: omitted M 2, Pr. 2 «nr M 2, Pr. 
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the birth as Brahma^a etc. In order to perform Karmans 
again, being embraced with the water he enters the Parjanya 
(clouds) imagined as fire. In the form of rain he enters the 
earth imagined as fire. Then he becomes united with Vrt hi 
(paddy) etc. which is subsequently transformed as food. 
Then along with the food, he enters the person who is 
imagined as fire. There he along with that water which 
is transformed as S'ukla (semen virile) enter the woman 
imagined as fire. There being embraced with that trans- 
formed water that subsequently take the formation of the 
Garbha or womb and will be later known as person (man or 
woman) is born as Brahma^a etc. according to his Ratman. 

2. TtyUtmakatvM tU bhuyastvUt 

But on account (of water) consisting of the three 
elements: because there is the predominance (of watery" 
part in it). 

1 5$ omitted M 1, 2. * spif^F, M 1, Pr. 
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All objects consist of the three elements due to Ttivft- 

hatana* But the water, through mixed with other elements is 
'called water ; because there is a predominence of watery 
part in it. 

And oi) account of the going out of the Pmpas 
(with the individual selves). 

' When the Prdna (the self) departs from * (the body) 
all the Pranas pass away following him ' (Brh. IV-4-2) 

The sense-organs pass out the body along with the individual 
self. It is, therefore, apprehended that the sense organs depart 
from the body along with the subtle form of the body 
which is the seat of them. 

4. Agnyudigati&tpteriti cenna, hhuktaivut 

If it be said that It is not so on account of scriptural 
statement as to their going to Agni (fire) etc ; we say 

no; on account of the secondary nature of the 
statement. 

I ftf 2 ? adds after * f M% *f mm IPppT^T^ffT I ■ 



"sift WW SrftPOTTO^fN^&sffcl Sf 1 

" sfaflsfarft " swrfarfeefaiftfa: m tots; ii 

As the texts, * when the speech of the dead goes into fire ' 
(Brh. III. 243) etc. declare that when a person dies, his organs 
go into fire, etc. Hence they do not accompany the individual 
selves. This question is not correct. Here the words, speech 
etc., have the secondary meaning, namely ' the divinities 
{Agni etc.) who preside over them ; because the text continues 
to say 'The hairs of the body enter into the herbs \ (Brh. 
III. 2-13). The hairs do not enter with the visible form into 
the herbs. 

5. PtathamesfravanUditi cenna, tu eva hyupapatteh 

Should it be said, on account of the absence of 
mention of the water in the first instance the waters do 
not go ; we say no ; for just that is meant, on the ground 
of appropriateness* 

The waters do not go with the individual selves, because 
the scriptural texts do not mention waters in the first instance 
(in the fire of heavens). In the scriptural text, ' Into that fire, 
the Devas (senses) offer S'raddha as oblation * (Chand. V. 4-2) 
we understand that only the word, S'raddha is used. It is not 

1 m. omitted A 1, Pr. s ga^ M 1. Pr ; -gatarift M 1. 
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so. Only water is meant by the word, Sraddha 9 because 
to the question relating to the water, the reply must be oo the 
water itsef. This reply is sensible only if the water is meant 
by the word Sraddhd. There is scriptural text also * Sraddha, 
indeed, is water ' (TaiU Brah. III. 2-4-1). 

6. Asfmtatvuditi cenna, igtedikztrip&tit pratiteh 

If it be said that the self is not stated in the scrip- 
tore-; way say l it is not so } ; because those, who perform 
sacrifice etc, have been understood there. 

If- it is said that water alone is understood by the question 
and answer in this context and not the individual selves, that 
are embraced by the subtle rudimentary elements ; we say it 
is not so ; because in a subsequent passage of the text is men- 
tioned the route taken by those selves who perform the sacrifices 
etc. The text is this — ' But those who in the village perform 
sacrifices, dig wells, etc. and grant gifts ' (Chand. V. 10-3). 
There is another scriptural text ' By that oblation he becomes 
King Soma ' {Chand. V. 4-2). Here that, who is denoted by the 
word c water ' connected with the fire of Dyuloka (the heavens), 

1 f| omitted M 1, Pr f 
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is mentioned as becoming the King Soma, The same that 
has assumed the state of King Soma is recognised in the 
scriptural text * King Soma' {Chdnd. V. 10-4). Therefore 
by the word,, water, is meant the individual self, who is 
embraced with the water and has it for his body. This is 
what is understood in the scriptural texts. 

7. Bkuktaih vUnMmavittvM ; tathu hi dar&ayati 

Or this reference is metaphorical ; because of 
their not knowing the Self. Indeed thus the scripture 

declares. 

* He becomes Soma King ; Him the gods eat ' (Chdnd. 
V* 10-4). Here the eating by the gods of trie self who has 
become as King Soma, must be taken metaphorically. The 
idea is that he becomes the means of enjoyment of the 
gods ; because he is other than the realizer of the Self. Accord- 
ingly it has been stated in the text ' He is like an animal for 
the gods/ (Brh. 1-440). This statement reveals that he 
is th* means of enjoyment of the gods. The following 
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Swrtf text also says that the readers of the Self and the non- 
realizers of the Self are means of enjoyment of the Highest 
Person and of the gods respectively — ' Those, who worship 
the gods go unto the gods and those, who worship Me, go unto 
Me* (Bha. Gu VII. 23-7). 

KRTATYAYADHIKARA^A 2 

8. Kftwtyayenutfayavun drqtasmrtibkyUm 
yathetamanevaih ca 

On the exhaustion of the... Karmans, the selves 
descend with a remainder of Katman^ according to the 
Vedic texts and Sntrtis* The descent is by the same 
route of the ascent and also not so. 

It is understood by the scriptures and the Smrtis that oe 
the exhaustion of Kartnans, the self returns to this world with 

a remainder of the Kartnan whose fruits he has not enjoyed. 
The scriptural text is this — s Those, whose deeds are good, 
are born in good families ' (Chdnd, V. 10-7). The Smrti texts 
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are these — * Afterwards when a man returns to this world, he 
obtains, by virtoe of a remainder of Karman, "birth, form 8 
(Apa. Dha. Sutra II. 1, 2, 3) and so on. The: descent takes 
place partly through the route of ascent and partly by 

a different route. 

§. CamnUditi cenna f tadufialaksanurtheti Kurqnujinih 

Should it be said that it is not so on account 
of the term Carana ; not so, since Carana connotes the 
Karmaftduho : thus Kurgnujini thinks. 

The word, Carana, occurring in the passage * Those, 
whose deeds are good' does not mean the remainder of 
Kartnan, because it is generally used in the sense of Smartdcam 
(i.e., general conduct, described in the Sntrtis). Therefore 
the self is not followed by the remainder of his Karman. 
This is not so. In the scriptural text the term Carana 
connotes the remainder of Karman also ; because the pleasure 
and grief are the result of such Karman only. 

1 *tftesrc»tol Pr. •fci; A l t Pr. 
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10* Anarthakyamiti Genua, tadapekfatvut 

Should it be said that there is no purpose ; it Is 
not so, on account of the dependence of K airman on 
the conduct* 

No purpose Is served as there is no use of the conduct 
mentioned in the Smrtis. It is not so ; because all the good 
works are dependent on the conduct. * Because it is stated 
thus — * He, who does not worship Sandhya, Is always Impure* 

and he Is unfit for any religious work \ This Is the view 
df* Karsnajini* 

11. Sukttaduskrie eveii iu Budarih 

But Budari thinks that the word Caratm means 
good and evil works only. 

The word, Carana, occurring in the text * Ramanfya- 
caranah and ' Kapuya-carawa/i ' means good and evil actions 
as evident from the usage ' he does the works of good nature. 5 
This has been opined by Badari. SOtrakara accepts this view 

1 eiftflir M 1. s WiWk TOft: M 1, 
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only. He also accepts that all the works of meritorious nature 
are based on the conduct, prescribed in the Stnrtis. 

ANISTADIKARYADHIKARAltfA 3 

12. Anistudikuritmmafii ca sfrutatn 

Even for those who do not perform the sacrifice, 
etc* the ascent is declared by scriptures. 

Even they, who do not perform the sacrifices and do not 
dig wells etc. reach the moon. This is stated in the scriptural 
text, ' All, who depart from this world, go to the moon ' 

{Kaus. 1-9). 

13. Samyamane tvanubhuyetareqUmnrohnvarohau^ tad- 
gatidar&atmt 

But as regards others, after experiencing the results 
in the world of Samyatnana (the god of death), there is 
ascent and descent ; as such a course has been declared 
in the scriptures. 

1 $i} iroftr omitted M I, Pr. 
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Bat they, who do not perform the sacrifice^ etc., experi- 
ence the results of their Kannans in the kingdom of Yama. 
Then there are for them the ascent and descent ; because It has 
been so stated in the text, * The son of Viva&avat, (i.e., Yama) 
is to be reached ' (Tait. Ar. VI-1-1). 

14. Smamnti ca 

And they declare accordingly. 

There are Smrti texts also — & All these are in the sway of 
Yama ' and so on. 

15. Apt sapta 
And seven. 

The Stnrtis say that there are seven hells Raurava and 

others. 

16. TairUpi tadvyupnmdavitodhah 

On account" of there being of his activity, there is 
no contradiction. 

There is no contradiction to the sway of Yama ; because 
there also are Yama*s activities. 

1 mHwh* A1,M Pr. f f ft M I. Pr. 



17. VidyUkarmaporiti in prakrtatvM 

But of the knowledge and the Kantian; on account 
of those being in the context. 

The fruits derived from knowledge and Karman are the 
attainments of the Brahman and the moon respectively. How 
is this ? This is because of the following scriptural texts — 
4 Those who know thus, reach the light' (Chand. V-10-1), 
' Those, who perform the sacrifices, dig wells etc. and give 
the gifts, reach the smoke ' (Chand. V-10-3). Hence, those, 
who do Pdpakarmans (evil actions) do not traverse that route 
after death. 

18. Na tftlye, tathopalabdheh 

Not this in the case of the third ; because it is so 

apprehended. 

Those, who do Papakarmans (evil actions) need not go to 

*% omitted M 1, Pr. s ^fR**?R ^pWRl%r Ml,, 
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the world of the moon, in order to reach Dyuloka (the heavens) ; 
because it is apprehended that they do not go to the Dyuloka 
at all. The text begins with, * Then of these two paths, they 
do not go by either ' and ends with, * This is the third place. 
That world is not filled by this 1 (CMnrf. V-10-8). By the 
words 4 the third place, are stated the Pdpakarmans (those 
who commit evil deeds). • 

19. Smaryatepi ca lake 

It, moreover, is recorded in the world. 

Smrti texts state that the bodies of some meritorious 
persons, such as Draupadt, etc. were formed independently 
without the help of the fifth oblation. 

20. Der&afmcca 
And on account of its being seen. 

1 mkm Pr. ««r, %^irf^ <Efarairi% f#i m^: . 
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Thus it has been stated in the scriptures also * Of all 
beings there are only three origins, that which springs from an 
egg, that which springs from a living being, and that which 
springs from a sprout ' (Chand. VI-3-1). Of the sethose, that 
are born from sweat and those that are born from the sprout, 
do originate themselves without the help of the fifth oblation, 

2h TfUya&abdnvarodhah samsfokajasya 

The third term includes that which springs from 
sweat* 

The meaning is this—' That which springs from sweat, 
is to be included in those denoted by the term Udbhijja (born 
from the sprout). 

TATSVABHAVYAPATTYADHIKARA1SA 4 

22. TatsvubhUvyUpattirupafiatteh 

There is entering into similarity with those things, 
there being a reason. 



?ra«sfa<n it 



It is taught in the following scriptural texi f that on the 
return journey the individual selves become similar to the 
ether etc. — * As they went, they return into the ether, etc. ' 
(Chaqtd. V-10-5) .because in those places there will not be the 
experience of pleasure and pain. Indeed, the individual 
selves take various forms in order to experience pleasure 
and pain* 

&AT!CIRADHIKARAIS T A 5 

23. Nuticirepa vitfesM 

(Duration of stay in ether, etc.) will not be long, 
on account of the special statement. 

The individual selves do not remain long in ether etc, 
before they enter Vtihi etc. because there is special statement 
only as regards the Vrihi etc. The statement is this — 'Therefore, 
verily indeed, it is very difficult to emerge ' (Cha%d. V-10-6). 

1 qyft omitted Pr. 2 Rcl^ M 1. 
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24. Anyndkifthite pHrvavadabhiluput 

He Is connected with rice, grain etc, that are 
animated by other selves, because of the statement 
as in the previous cases. 

As the rice etc., are already animated by other selves, 
the descending selves, only cling to them as stated in the text; 
' They are born as rice, grain etc, (Chand. V-10-6). It is because 
there is no mention of the cause of the birth as rice etc* just 
as in the case of the birth as the ether etc. The word, ' born 8 
used therein must be taken in a metaphorical sense. Suppose 
they are born as Brahmanas etc., then there is. mentioned 
the cause of the birth in the text 'those of good deeds', 
etc., {Chand. V-10-7). 

25. A^uddhamiti cenna, tfabdnt 

If it be said, it is impure; not so, on account of 

the scriptural statements* 

1 *FH|3 M 2, srg% A L s j| omitted M 3. 
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While descending;' the individual selves descend with 
their impure actions ; because when they performed sacrifices 
in - former generations, they committed injury to living beings, 
that were offered in Agntsoma and other sacrifices. It is not 
so. Slaughtering the animals in sacrifices is not of an 
injurious kind. - This is stated in the text, * with a*'golden 
body, it goes up to the heavenly world;' *By this action 
you do not die s nor you become subject to injury 9 (Taii. 
BrcL. in-7-7). 

26. Retahsigyogoiha 

After that, there is conjunction with him, who per- 
forms the act of generation, 

8 Whoever eats the food and emits the semen* that being 
he becomes 9 (Chfind* V-10-6). Thus it is stated that 

after the conjunction with food, the self becomes con- 
junct with him who performs the act of generation* There- 
fore he becomes only connected with rice etc., even before 
that stage* 
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27. Foi^A fartram 

From the womb the body. 

Only alter having reached the womb, the descending soul 
obtains a body. 

Thus ends the 1st Pida of the 3rd Adhyaya, 



NO 

ADHYAYA III, PADA II 

SAflDHYADHIKARA^A I 

1. Samdhye srstiruha hi 

In sleep, the scriptures state, there is creation. 

The word * samdhya * means * sleep \ The creation 
mentioned in the text, ' Then he creats chariots, horses, roads, 
etc. (8rh. IV. 3-10) is effected by the individual self. It is so, 
because the following scriptural text declares the individual 
self, the experiencer of the dream, as the creator of what he 
sees in the sleep — * He creats the tanks and streams, as he is 
the creator • {Brh. IV. 3-10). 

1 <jq; *pt omitted M 2, Pr. s ft omitted M l t Pr. 
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2. Nirmuturam caike puttf&daytfca 

And some state that the individual self is the 
creator and the objects of creation are the sons etc. 

The followers of some S r ahha state, in their text, that 
the individual self is the creator of the objects experienced 
in dreams. The text is this — ' He is the person, who is awake 
among those that sleep and he is creating various K atnas 
(desired objects)', {Rath. II. 2-8), What are meant by the word 
Kamas here are the sons etc. that are desired ; because in the 
previous passage it is stated thus — ' Ask for all Kamas 
according to your wish \ It is explained further thus * Choose 
sons and grandsons living for hundred years ' (Kath. I. 1-23). 

3. MuyUmMtam tu % hurtsnyenUnahhivyahtasvafupatvMt 

But it is mere MuyU ; on account of his true nature 
not being fully manifested. 

The creation of chariot, etc., in dreams, is effected by the 
Lord and it is His Jlf£ya*only. It is experienced only by the 

1 From s?f to opfo&t omitted M 1, 2. 2 ^vpFftl M 1, Fr. 
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person who is in dreams and the creation condones only as 
long as the dream lasts. Hence it is wonderful and is 
called Maya. True will etc. are the natural characteristics 
of the individual selves; however, these do not manifest 
themselves completely when the men are under the influence 
of Samsata* Therefore the creation in dreams is not possible 
for the selves by their true will. The scriptural texts s He is the 
creator ' (J3fk IV-3-10) and ' The person is creating * (Kath* 
'• IL 2-8), do not refer to the individual selves, because there is 
the following scriptural text in the same context, ' On Him all 
the worlds do rest and no one exceeds Him ' {Rath. 11-2-8). 
The next Sutra reveals the cause for the non-manifestation 
of the characteristics though they are natural to the selves : 

4. PafUbhidhyunUt tu tirohitath ; tato hyasya 

handhaviparyayau 

They are hidden on account of the will of the 

1 *3#&Fqrft Ml. S * omitted M 1, 2. Pr. 
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Highest ; because from Him start the bondage and its 
opposite state of the selves. 

The characteristics of the individual selves ' become 
concealed on account of the will of the Highest ; because the 
individual selves have committed a series of wrongs, that has 
not a beginning. On account of the wrongs committed by the 
individual selves, the Lord's will continues. Indeed, the bond- 
age and liberation of the self do follow His will. The scriptural 
authorities are these — * Then there is fear for him ' {Tait. I- 
2-7). 4 Then he becomes free from fear ' (Tait. 1-2-7). 

5* Dehayogzd vu sopi 

And that is due to the connection with the body. 

The concealment of the natural characteristics of the 
selves at the time of the creation is due to their connection 
with Acit (the non-sentient Prakrit) , that has assumed the 
form of the bodies of men, gods, etc. At the time of the 
Ptalaya (the deluge), the concealment is due to their con- 
nection with Acit (Prakrti) that has assumed a subtle state 
which cannot be distinguished in name and form. 

M 3. Pr. a qft omitted M I, 2. Pr. 
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6. Sucaka&ca hi sfruteh ; ncakqate ca tadvidah 

And It is suggestive according to scriptures ; thus 
the knowers of the science of the dreams declare. 

Indeed, dreams indicate the future auspicious and 
inauspicious events. This is stated in the text — * Then s if one 
sees the black person in dream/ etc. Thus declare the 
knowers of the science of the dreams. Therefore the individual 

selves are not the creators of the objects seen in dreams. 

TADABHAVADHIKARANA 2 

7. Tadabk&oo nudisu tacchmterMmam ca 

The absence of that dream (i.e. -the deep sleep) 
takes place in the Nudts and in the Self, as stated in 
the scriptures* 

s The absence of dream 5 means s The deep sleep f 
{Susupti), The scriptures say thus — * Then he lies asleep 
in these Na&s ' (Chand, VIII-6-3). ' Oh dear, then he 

1 jwflpciq; added A L * cRl omitted M 3* 
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becomes united with the True One ' (fih&nd. VI-8-1). These 
refer to the Nadis and the Highest Self respect ively* And 
the pericardium (PurUai) is mentioned as the place in the text, 
' He rests in the pericardium ' (Bfh. II-1-19). In mentioning 

thus, no contradiction arises, because the Nd$$$ $ PurUat 
(Pericardium) and the Highest Self are places of rest In 
combination, like the palatial buildings, cot and sofa, 

8. Aiah probhodosmM 

• Hence the awaking of the individual selves from 

that Brahman. 

By this reason the awaking of the individual selves* 
is declared in the scriptures to take place from the Brahman. 
The scriptural text in question is this — s Though they have 
come back from the True One, they do not know this fact * 
{Chdnd. VMO-2). 

KARMANUSM^flS'ABDAVlDHYADHiKARA^A 3 

9. Sa eva tu karmunusmriimbdavidhibhyafi 
But the same person rises; on account of work, 
remembrance^ scriptural text, and Injunction. 

** omitted Pr. 
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A person becomes united with the True One in his deep 
sleep. Yet the same person again rises at the time of waking, 
because he has to undergo the retribution of the works done 
previously by want of knowledge- Because also there is the 
remembrance of the incidents that took place previously* 
And because it is stated in the scriptural text, beginning with 
' whatever they are here, whether a tiger, etc/ and ending with 
4 whatever they are, thus they become f (Chand. VI-10-2). 
And because otherwise the injunction of the means for attain- 
ing Moksa (final beatitude) would become meaningless, 

MUGDHfiDHIKARAlSA 4 

10* Mughderdhasampaiiih pari^esM 

In a swooping person there is half-reaching the 
death ; for this is the only course remaining* 

In a swooning person a certain state is seen* That state 
is known as half-reaching the death ; because its cause and 
the form assumed, are distinct from those of other states. It 

1 98: M 1, 2» Pr. * qfti*FT!5. M 1. 
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Is also because tbere is no certainty that he will not rise up . 

again, 

UBHAYALI&GlDHIK&RA#A 5 

11. Na stk&twtopi parasyobhayalingaih sarvaira hi 

Not, even on account of residing, is there any im- 
perfection in the Highest Self ; lor everywhere He is 
described as having two-fold characteristics. 

No imperfection arises in the Highest Self, even though 
He remains as an inner Ruler in the selves during the four 
states, such as the waking, etc. In the scriptures and in 
the Smrtis it is heard that the Highest Self possesses the two 
fold characteristics, namely^ the total absence of all the im- 
perfections and the possession of all good qualities. The texts 
are — * He is free from evil and possesses -true will ' (Chdnd, 
VIIM-5). * Without any stain ' (ffvet. 6-19). ' He, who under- 
stands all and knows all ' (Mund. 1-1-9). * He, in nature, is full 
of all the auspicious qualities' (Visti. Pu. VI-5-84). Where 
all evils, sufferings etc. do not exist ' (Vi§n. Pu. VI-5-85). 

s memvmmt auto ftrifeft M i, cRro^ftfsrff^ A t 
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12. Bheduditi cenna, pratyekamatadvacafiMi 

Should it be said on account of different states, 
•the imperfections cling to Him; it is not so, because 
with reference to each of the states, the texts say that 
the evils are not in Him. 

The imperfections do cling to the individual selves s though 

they are in nature devoid of those imperfections ; because the 
selves are connected with different bodies. In the same way 
the imperfections cling to the Highest Self also, as He is 
connected with bodies as stated in the text, * whose body is the 
earth ' (Brh. V-7-3) and soon. It is not so. As regards the state- 
ment, ' whose body is the earth \ there is thp counter-statement, 
* He is Your Self, the inner controller and the immortal * (Brh« 
III-7-3). This statement reveals that He is devoid of 
imperfections. 

13. Api caivameke 

Some also declare thus. 

The individual selves and the Highest self are encased 
in the same body. Yet their 4iffereptial characteristics mp 
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stated in the scriptures. Accordingly some texts state in clear 
words beginning with 4 Two birds with beautiful wings ' and 
ending with ' One of them eats the sweet Pippala fruit, while 
the other shines in splendour without eating at all ' (Mwid. 
IIM-1). 

14. AfUpavadeva hi % tatpmdhnnatvut 

The Brahman is altogether like without form, 
since He is the principal agent with regard to that. 

The Brahman behaves like a formless object, though 
He is the Soul, ppssessed with the bodies of men etc. He is 
the principal, as He gives names and forms for all objects. 
The autL "tative scriptural text is thus — He is responsible 
for the name and Form ; yet He remains aloof between them, 
(CMnd. VIII-14). 8 He remains aloof between them ' means 
4 He is not connected with the name and form.' The purport 
is * He is not dependent to others.' 

1 sftWPWWfcft M 2 f 3. Pr. 
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15. PrakusfavaccUvaiyarthyM 

The Btahman is of these characteristics like the 
light, so that the scriptures .will not be meaningless. 

The scriptural text, * Truth, knowledge, etc. 5 (Tait. 
1-2-1-1) is not devoid of meaning. Hence Brahman poss- 
esses the characteristic of knowledge, as He is self-luminous 
by -nature. So also Brahman possesses the two-fold charac- 
teristics, namely, 4 being devoid of evils ? and ' being possessed 
of good qualities ' ; because the following countless scriptural 
texts are not devoid of meaning — ' He is devoid of evils s 
{S'vet. VI. 19). s ~He s who understands all and' knows all 5 
(Mund. 1. 10). * His supreme power is revealed, indeed, as 
varied and natural. And so are His knowledge, strength and 
activity ' {S'vet. VI. 8). _ 

16, Aha ca tanmutram 

And the text says that only. 

The scriptural text, 'Truth, knowledge etc 5 {Tait. 
I 2-l-D states only that His natural state is knowledge. It 
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does not exclude anything more, because there is no any reason 
for such a discrimination and there is no any contradiction, 

17* Darstayati cutho afii smaryate 

This is seen in the scriptures and also in the Sniftis. 

The string of the scriptural texts shows that the Brahman 
is devoid of imperfections and is full of good qualities. The 
texts are s He is without parts, without activity, tranquil ' 
(SW. VI. 19). ' He is the Great and Supreme Lord of 
the lords ' (SW. VI. 7) etc. The Smrti text is this,— 4 He, 
who knows Me unborn, beginningless etc.' (Bhag. Gt. X. 3). 

18, Ala evacofiamu suryakudivat 

For this very reason, comparisons, such as reflected 
images of the sun and the like, are mentioned in the 
scriptures. 

The Brahman is devoid of evils and He is the mine of 
many good qualities, though He remains everywhere in 
the earth, etc. Hence in the following scriptures the 

1 w®% omitted M 3. s Vt^lfcraCTlft A 1. 



comparisons, such as reflected images of the sun in the water 
etc. are mentioned in the scriptures — * Just as the ether, is 

one and the same without change even it becomes encased in 
the pots etc. and just as the sun reflected in water.' {Yapi. 
Smr. Pra. 144.) 

Then puts the following objection — 

19. AnibuvadagrahatiM tu na iaihMvam 

But the case is not so, because He is not apprehend- 
ed there like the sun in the water. 

The question here is this — The sun is apprehended as 
reflected in the waters. In the same way the Highest self is 
not apprehended in earth etc. But here He remains actually. 
Therefore He is not devoid of evils. 

Then refutes the objection — 

20. VfddhihrUsahhuMvamantatbhUvUduhhaya- 
smnanjasyudevam dar^anUcoa 

The participation of the Brahman in the increase 
and decrease due to His abiding within, is denied; on 

1 TO^taflTfara: A *• * *fa omitted M 3. 
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account of the appropriateness of both (comparisons) 
and because it is seen thus. 

The word ' not ' is supplied from the last Sutra. It is not so. 
The Highest Self dwells within the earth, etq. as an immanent 
ruler. The illustrative example only denies the increase and de- 
crease on His part due to such dwelling. This is understood in 
this way, because then only the two illustrative examples in the 
context could be reconciled. The spatial ether actually remains 
in the pot etc. on the other hand the sun does not actually 
remain in the water. This fact is stated in the scriptural text 
' Indeed, as one and the same spatial ether ' (Yajn. Smr. Prd. 
144). The purpose of these two examples is to show that 
just as the object actually not present is not stained by 
imperfections, so also the object actually present is not 
stained by imperfections for want of reasons. The examples 
are meant to teach this fact alone. Consider the illustrative 
example « The boy is like a lion '. This brings to our mind 
the similarity, only in regard to some of the attributes meant 
to refer. 

8J S iRra A L *m omitted M 2, Pr. 
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Or the word ' Dars'anat s may be Interpreted In different 
way as recorded in- the scriptural text. * Like the horse that 
gives up Its hair by shaking the body, he gives up the 
sins (Papa) ' (Chand. VIII, 13). The horse by shaking 
the body gives up some of the solid substances i.e. hairs 
that are natural to it and constitute part of Its body. But 

■ the self once did evil works which though perished In a 
moment, created displeasure to the Lord. The Lord began 
to give him pains that were effected by His displeasure. But 
these pains could be got rid of through His grace produced by 

' affection caused by the meditation. Hence non-attachment of 
evils Is what is thought of here. 

Here the following objection arises — The Brahman does 
not possess the two-fold characteristics; because His having 
attributes has been denied in the scriptural text, ' Then this Is 
the injunction, namely ' not that, not that ? (BrK II. 3-6). 

The reply Is this-*— 

1 TO A L * ^RR A 1. 8 ^ omithd A L 
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21. Pfahftaituvattvam hi prati^edhati ; to£o 

btavlii ca hhuyah 

For, the text denies His limitedoess supposed 
to be apprehended in the context and it declares also 
more than that. 

It has been taught in the scriptural text beginning with 
' There are two-fold forms of the Brahman ' (Brh. II. 3-1), 
that the whole world is the form of the Brahman, as this truth 

was not known previously by other means. Therefore this 
truth cannot be denied immedaitely by the subsequent passage 
of the same text- Therefore the statement, 6 Not that, not 
that' denies the so-muchness of the Brahman to purport 
that the Brahman's attributes are not only those mentioned 
in previous passage ; but there ■ Sore more also. Then the 
text also states the host of His qualities not stated above, in 
the passages— & There is none Great' except the Brahman, 
who is denoted by the words, * not that ' (Brh. II. 3-6). Then 
there is the text, ' Then He has the name Real of the Real 9 
{Brh. II. 3-6). Then its explanation 'given is this— * Prams 
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are true. Than them, this (Highest Self) is more true {Brh. 
II. 3-6). Here the word Pranas denotes the selves. They 
are " real because they are not created like the ether etc. 
Than these selves* the Highest Self is the Greater Truth ; 
because His knowledge has no shrinking and other changes. 
Hence the Brahman is said to possess the two-fold 
characteristics, because His so-muchness only has been denied 
in the scriptural text. 

By the proof of perception is apprehended the Brahman 
only, who is merely sat (existence). All the rest are illusory. 
This is the meaning of the statement, of denial ' Not that, 
not that \ (Brh. II. 3-6). To this objection the reply is this— 

22. Tadavyaktamitha hi 

That (Brahman) is unmanifested ; for, so the 
scripture declares. 

The essential nature of the Brahman cannot be mani- 
fested by any of the proofs. The scriptural texts state thus— 

1 #f?s M 2. S 1W omitted A 1, Pr. 
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5 His form is not in the scope of perception. No one sees Him 
with eyes' (Tait. II. 1-10) and so on. By the proof of 
perception is apprehended the existence of pot and other 
objects only and not of the Brahman. 

23. Api samrudhane prntyafosUnumUnUhhyUm 
And in perfect endearment the intuition of Brah- 
man takes place, according to scriptures and Smrti 
texts. 

There must be the uninterrupted meditation, which gives 
the extreme happiness to the worshipper and by which the 
Brahman becomes pleased. Then will be apprehended the 
essential nature of the Brahman. The scriptural text is this — 
* This Self is not reached by instruction ' (Kath. 1-2-23). The 
Smrti text is this ' Nor can I be seen by the study of the 
vedas, etc.' (Bhag. Gi. XI-53). 

24. PmkU&udivaccUvai&esyam ; pmku&a&ca 

harmanyahhyusM 

As in the case of light (knowledge) etc. there is no 
any discrimination among the qualities of the Brahman 

1 «Rft:Ml f 2 t Pr, 
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in respect of their being apprehended. The apprehen- 
sion takes place by the means of uninterrupted practice 
of meditation. 

As regards the perfect endearment, the practice of 
meditation must be repeated. Then in the devotee is 
produced the apprehension of the essential nature of the 
Brahman. Then what are apprehended here are all the 
attributes of Brahman^ such as knowledge, bliss and the wealth 
of the world, without any discrimination. This has been 
stated thus : * I have become Manu and the Sun J {Brh 
1-4-10). 

25. Afonantena; iathuhi lingam 

Hence (Brahman is characterised) with endless 
qualities ; thus His characteristics hold good. 

In the Brahman are established the endless auspicious 
qualities taught in the scriptural text, ' There are two-fold 
forms of the Brahman' (Brh. II-3-1). That being the case 
the Brahman invariably possesses the two- fold characteristics, 

1 am^fopfosf A 1, Pr. 
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26. Ubhayavyapadesfuttvahikundalavat 

But this is on account of the two-fold designation, 
as the coil of the snake. 

He is taught to be both one and different in the scriptural 
texts, 'The Self only is all this' (Chdnd. VII-23-2). 'The 
wonderful maker projects from this ' {S've. IV-9). The states 
of being in the form of earth etc. are the essential nature 
of the Brahman in the same way as the coils are of the snake. 
This is stated in the text, * Surely there are two-fold forms 
of the Brahman ' (Brh. II-3-1). 

27. Prakustusfrayavudvu tejastut 
Or else like the light and its abode, (both) being light. 
Though their essential characteristics appear to be 
different, the brightness and its abode are one because they 
both possess the nature of brightness. Same is the case with 
the non-sentient beings (acit) and the Bmhman, as tfiey 
both belong to the same cl^ss ? 
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28. Purvavad vU 
Or in the manner stated above. 

The word, ' Or ' Is used in the sense of discarding the 
two alternative views mentioned above. It has been stated in 
a previous occasion that the individual selves are the parts of 
the Brahman, who is inseparably connected with them. The 
individual selves are of the nature of adjectives to the Brahman. 
like the light, class, quality and body are to the respective 
objects. Same is the case with the non-sentient beings also; 
because the sentient and the non-sentient beings nre regarded 
to be one with the Brahman by the use of a common term in 
the text, * Verily the Self is this whole world ' (Chdiid. VII- 
25-2). As regards the other two alternatives, It is not possible 
to .set aside the faults, that happen to be in the Brahman. 
It has been proved in the scriptural texts, that the sentient 
and the non-sentient beings have the character of adjectives ; 
because they are considered as the body of the Brahman 
■ To whom earth is the body ' (Brh. III-7-3). s To whom the 
self is the body ' (Brh. III-7-3. Madhy.). 

^ omitted A 1. f ipi^q^ft M 3, 
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29. PratisedhUcca 

And on account of the denial of the characteristics 
of the non-sentient beings in the Brahman. 

The characteristics of the non-sentient beings are denied 
in the Brahman in the scriptural text, ' This Brahman does 
not become old, on account of the body's becoming old ' 
(Chand. VIIM-5). 

PARADHIKARA1JA 7 

In the Sutras 1-1-2 to III-2-29, the Supreme Brahman 

is stated to be the primeval cause of the universe. Now a 
doubt arises due to some erroneous reasonings that there 
is some thing higher than this Brahman. This doubt has 

been introduced In the Stiff a — 

30. Paramaiah setUnmUnasathbandhahheda- 
vyaftade&ehhyah 

There is something higher than this, on account 
of the designations of the bridge, measure, connection 

and difference. 

1 #§t A 1, M 1, 3. f <?c omitted M L 2* Pr. * 93?*% M 2, 3* 



The scriptures teach that (a) He is the bridge, (b) He is 
to be crossed, (c) He is measured, (d) He leads men for 
attainment of the bliss. The scriptures are — * Now the Self is 
the bridge' (Chdnd. VIII-4-1). 'Having crossed that bridge ' 
(Chand. VIII-4-2). 'The Brahman has four . feet ' {Chand. 
IIM8-2), ' He is the bridge that leads to immortality ' (Mund. 
II-4-5). There are also other texts — 'By this Person this 
whole universe is filled. That which is above this. (S*ve. 
Ill and 10). Thus it is understood that there is another 
entity which is higher than the Brahman. 

3L SamanyUi tu 

But on account of the usage on resemblance. 

The word, 'but' refutes the allegations made in 'the 
previous. Sutra. What is stated above is not correct. Why ? 
Because there are thousands of scriptural texts denying the 
existence of what is highest apart from the Brahman mentioned 
in the words ' not that ' and possessed of the universe with and 
without forms as adjectives. The text is this — ft There is none 
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Highest except this Self that is mentioned in the words ' not 
that 5 (Brh. II-3-6). The Highest Brahman is designated as 
bridge on His resemblance with bridge : because as the ruler, He 
prevents the admixture of the worlds, accordingly the following 
scripture says — * Now, the Self is the bridge and support, in 
order to prevent confusion in these worlds ' (Chand. VII 1-4-1). 
The Brahman alone, who is the instrumental cause and the 
material cause of the world is to be attained as the Highest 
object This is stated in the scriptural text beginning with : 
' All this world is the Brahman. He is its creator, destroyer 
and protector. He is thus to be meditated upon with a calm 
mind ' (Chand. III-14-1) and ending with * I shall reach Him 
after departing hence' (Chand. HI-14-4). The expression 
4 He has to be crossed ' means * He has to be reached \ 

32. Buddhyarthah pudavat 

The scriptures speak of the Brahman like this, 
for the purpose of meditation as in the case of the 

quarter. 

1 m omitted M 3. 
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The designation of measure made in the scriptura! text? 
1 That has four quarters ' (Chand. IH-18-2) is intended only for 
meditation, as in the case of the text* * Speech is one quarter 
. . . eye is one quarter ' (Chand. Ill- 18-2). 

33. Sthunavi$e$M prakusndivat 

Owing to the Brahman being associated with par- 
ticular places, as in the case of light, etc. 

It is right to meditate upon the immeasurable Brahman 
by connecting Him with particular places. The light and 
the spatial ether, etc* can be apprehended as that which 
passes through the window and that which is encased within 
the pot respectively. 

34. Ufiafiatte&ca 

And on account of its possibility. 

It is possible to hold that the Highest Self, who is to be 
attained, is also the means of attainment. The scriptural 
text states thus, * whomsoever He chooses, by him alone He 
can be reached ' (Mund. III. 2-3). 

* «pii*fo| A1.M1, 



35. TathUnyapratisedhui 

And on account of anything else being denied in 

this context. 

Except Him there is no other Highest Person, because there is 
the denial of a highest person other than Him in the scriptural 
text, ' Except whom there is nothing highest and excedpt 
whom there is nothing smallest or .largest' (S'vet. III-9-7). 
But there is another text, ' Tato yaduttarataram ' {S'vet. 
111-10-7). The meaning of this text is this— There is none 
Higest except the Purusatattva (the Reality of the Supreme 
Person). Therefore the same Reality that is referred to in 
the beginning of the -context, is described in the concluding 
portion of the context thus * He is without form and without 
evil. Those, who know Him, become Immortal. The others 
suffer pain 5 (S'vet. 111-10). Thus has been concluded 
with reason. The proposition that was made in the beginning 
is this, ' Having known Him thus, the self reaches something 
beyond death. There is no other path ' (S'vet. III-8). Other- 
wise there will be contradiction to what is stated in the beginning. 

1 mm; AL s 3 5jcf; omitted M 1, 2. 8 fqfrTOf M ?, 
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36. Anena satvagatatvamityuma&abdudibhyah 

Omnipresence of that Brahman, Is understood 
from the declaration of His extending etc. 

This Brahman pervades all other objects. This is stated 
in the following scriptural texts — c He is more minute 
than the minute. He is more great tban the great. 1 (Kafh. 
1-2-20). 4 All these are filled by that Person ' (S'vet. III-9). 

1 Ndrayana remains pervading everything ' (Tait. 11-7). * The 
eternal, All-pervading, Omnipresent, and Exceedingly Subtle ' 
(Mund. 1-1-6). The above mentioned fact denies the existence 
of higher than Him. 

PHALADHIKARANA 8 

37. Phalamata upapatteh 

From Him start the rewards of worships; on 

account of possibility, 

1 From Him * means ' from the Highest Brahman alone/ 
The worldly pleasures and the final release start from Him only 
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who is pleased by the worships and meditation. All the 
works are perishable in a moment. As such they are not 
capable of yielding the fruits in a subsequent time. There- 
fore it is appropriate to hold that the rewards are the effect of 
the grace of the all knowing Brahman. 

38. Srutatvucca 

And it is so heard from the scriptural statement. 

He bestows all rewards because the scriptures also declare 
so. ' He is the eater of food and the giver of wealth ' (Brh. 
IV-4-24). and 'Indeed, He alone gives the delight* (Tait. 
1-11-7). 

39. Dharmam J aiminirata eva 

For the same reasons Jaimini thinks it to be the 
religious work. 

• For the same reasons ' means ' On account of possibility 
and the scriptural statements \ The religious works alone 

1 % added after, A 1. ■ Sffilftgftift M 2. 
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bring about their rewards. Thus Jaimini thought. The 
possibility is thus — It is seen that the labour of agriculture and 
trampling bring about their rewards directly or -indirectly. 
The scriptural statements are the injunctions that ordain men 
to do certain works. As there is no other way to hold the 
injunctions effective, it must be decided that the works them- 
selves grant the rewards through what is called Apurva* 

40. Purvam tu BudarUyano hetuvyapadesr^t 

But BhudarUyana holds the former view, on 
account of the designation as the cause. 

The revered Bhadarayana thinks that the Supreme 
Person alone grants the rewards as stated before. ' Let 
him, who is desirous of getting prosperity, offer a white 
animal to the deity Vayu (wind) ' (TaiU Sam. II-l-l). ' He 
alone leads him to prosperity ' (Tait. Sam. II-l-l). These 
scriptural texts themselves in ordaining certain rituals teach 
that the deity Vayu and so on, grant the rewards to men, 
because they have the Lord as their Self. There is an established 






philosophical rule, namely, if anything is wanted to make 
the scriptural ordinance sensible, it should be supplied 
from the other source of a similar scriptural passage. This 
principle has been adopted in respect of the passage ' They 
obtain a good renown '. The other source meant in question 
of the present topic is ' Who remaining in the wind ' (Brh. 
III-7-7). 

Thus ends .the 2nd pida of the 3rd adhyaya. 
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ADHY1YA III, P5DA III 

SARVAVEDANTAPRATYAYIDHIKARA^A 1 

1. Sarvavednntaptatyayam codatmdyavi&e&M 

What Is understood from all Vedunia texts Is one, 
on account of there being no difference in injunc- 
tions, etc. 

Each of the Updsanas (meditations) Dahara etc., though 
taught in different texts, is one and the same ; because the 
injunctions, such as * should know, should meditate \ the 
results, the forms and the names are common. This is similar 
to the case of the works ordained in Vedic texts. 

1 fjfci fiwr a i. 
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2. BhedunneticedekasyUtnapi 

If it be said that the V idylls are not one on 
account of different mentioning; we deny this, since 
it is even in one. 

The Vidyas are not one; because the same matter 
repeated in the texts without difference, proves the object of 
injunction to be different. It is not so. No difference is 
apprehended in the object of injunctions ; because the same 
Vidya could be repeated in different S'akhas for the benefit of 
different cognising agents. 

3. SvUdhyftyasya ; tathutvehi samUcaredhikamcca 
savavacca tanniyamah 

Indeed, Sirovmta is a part of the mode of the 
study of the veda ; because then only its uiiavoidability 
could be maintained; moreover this is so mentioned 
in the work called SamUcura. The rule laid down for 
it, is similar to that in the case of the Saw horn a. 



The compulsory rule as regards those, who resort to 
S'irovrata (i.e., vow of the head) has been given in the Atharva- 
Veda thus — * To him alone the knowledge of the Brahman 
must be revealed '. That SHrovrata forms a part of the mode 
of the study of the Vedas, is revealed by the scriptural 
text that connects it with the study of the Vedas, 'This 
should not be studied by one, who has broken the vow'. 
In the work called, Samdcara it has been stated thus — 
' This has been commented upon by the Vedavrata ' (i.e., the 
vow of the study of Vedas). The word, Brahman, used in the 
expression Brahtnavidya, refers to the Vedas. S*irovrata 
belongs to them only (Atharvaiiikas,) just as the Savahoma* 
Hence there is nothing to indicate that they are different 

Vidyas. 

4.. Dar&ayatica 

And- the scriptures reveal thus. 
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The scriptural statements, themselves reveal the oneness 
of the Vidyas. In the Daharavidya of Ghandogayofianisad, 
eight qualities of the Brahman are mentioned, 'But in the 
Taittiriyopanisad they are merely referred to thus : — * That 
which is within the Brahman \ (Tait. 11-10-23). 

5. UfiasamhUrorthubhedud vidhi&emvat 
mmUneca 

Meditations thus being one and the same, there 
is combination of qualities; on account of non- 
difference of the purpose as in the case of what subserves 
injunction. 

Thus the Vidyas with the same titles being the same, the 
qualities mentioned in one text are to be combined with those 
mentioned in another, on account of non-difference of purpose. 
This is as in the case of those which subserve the object of a 
single injunction. 

ANYATHATVADHIKARANA 2 

Having accepted what is stated in PurvaMnda (i.e., the 
Purvamtmamsd) the Sutrakara proceeds. 

1 ftfl^«nrR[ftftr M 3. f f^fft? Qi M 1, 2. 



6. Anyathutvaih tfaduditi cennUvi^emi 

If it be said that there is difference in the Vidym 
on account of the statements; we say"no ? on account of 
non-difference. 

The meditation on the Udgltha viewed as Prana $ is 
ordained in the text of the Brhaddranyaka and Chandogya 

Upanisads resulting in the defeat of the enemy. Having re* 
tained in the heart, the view namely, The UdgUhavidyas men- 
tioned in the two Upanisads are one and the same ? the Ptlrua- 
paksin (the objector) puts forth his view as if held by the 
Sidhantin. The meditation on the Udgltha viewed as Prdna 
in the Brhaddranyakopanisad has as its object that which is the 
.agent in the act of singing it out. In another text (t .c, CMndo- 
gyopanisad), it has as its object, that which is the object of 
singing. This has been so understood in the following scriptu- 
ral texts, 4 Then they spoke to Ptana of the mouth — Please sing 
that for us. Saying * So be it * this Prdna sang loudly.* (Brh. 
1-3-7). The statement in the Brhaddranyakopanisad shows 
that the Udgithavidyd has as its object that which is the agent 
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in the act of singing it out. The Udgitha is considered as 
having as its object, that which is the object of action of 
singing and it is so stated in therCharidogyopani$ad thus — 
* They meditated upon Udgitha, that is viewed as Praya of the 
mouth ' (Ch&nd* 1-2-7). ■ Thus it is stated in the objection 
that the Vidyds mentioned . in the two 'Upanisads are quite 
different from each other* The answer is— It is not so.; 
because they have a common beginning* In one text it is 
stated thus— c Let us overcome the Asuras af the sacrifices by 
means of the Udgitha' (Br.h. 1-3-1). In another text also this 
line occurs — * The gods " took the Udgitha, thinking they 
would, with that, overcome the Asuras * (Cha^d* 1-2-1). 

7. Na vn prakarapabhedat pamvanyastvudivai ' 

Or on account of the difference of the contexts ; 
as in the case of the attributes of being .higher than the 
high etc. 

This is not so. The contexts of the both, are different. 
In the CMndogyopanisai, the Pra^ava which is a part of 

1 ^fiffiqffoi fff^m omitted *A 1,ML 
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the UdgUha is said to be the object of the meditation in the 
text — * Let him meditate on the syllable * Om s as Udgiihm® 
(Chdnd. 1-1-1). Brhadara&yakopanisad begias with the 

passage 9 * Let us overcome the Asuras at the sacrifice by means 
of the UdgUha ' (Brh* 1-3-1). Here the meditation refers to 
the whole of the UdgUha as the object. Hence these Vidyas 
are considered to be different from each other due the difference 
in their forms. As regards the meditation on the UdgUha f in 
the text of the same S f ahha $ the Highest Self is viewed as of 
golden colour and He is also viewed differently as .possessing 
the attributes of being- higher than the high. 

8. SamjnUta&cet taduktamasti tu tadapi 

If it be said so on account of the common term ; 
that also is there. 

If the Vidyas mentioned in the two texts are held only 
one, as they possess the .common term of UdgUha, the common 
term, persists, even where the object of injunction differs* 
Take for instance the term *Agnihotra\ which applies to 
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the permanent Agnihotra as well as to the occasional Agni- 
hotra % that belongs to the sacrifice, called, s Kimdapayinam 

Ayanam ' and is to be performed only for a mouth. 

9. Vynpie&ca samanjasam 

. This is appropriate, on account of extension.' 

Just as in the beginning of the first chapter of the Chandog- 
yopani$ad f in further portions also there is the mention of 
the Prayava. Therefore in the middle also the meditation 
mentioned in the text — * They meditated upon the Udgliha ' 
(Ghand. 1-2-2) should be the meditation on, the Pra^ava. 

-SARVABHEDlDHIKARA^A 3 

10. Satvuhhedudanyatreme 

Because of the non-difference of everything, these 
attributes are apprehended even in other places. 

. * He, who knows the oldest and the best, becomes himself 
the oldest and the best, The Pram is the oldest and best s 
(Chdnd. V-l-1 ; B T h VI-1-1 and Km?.). In all these three 
texts, it is stated unanimously that Pra#a is the oldest; 
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because it is the cause for the existence of the sense-organs, 
such as speech, etc., and for their functions. In the two texts, 
namely Chandogya and Brhadaranyaka it is-stated that the 
quality of being the richest is mentioned as belonging to Prana^ 
though it really pertains to the speech. But this is not stated 
in Kausitaki text. However there is no difference between 
the Pranavidyas taught in all the three texts, because the 
Prana is said to possess the quality of being the oldest in all 
these texts with the same reasonings. Therefore the quality 
of being the richest also must be included in the Prdnavidya 
mentioned in the Kausitaki text. 

ANANDADYADHIKARA^A 4 

1 1 . Anandudayah ptadh unasya 

Bliss, etc. have to be included ; on account of the 
non-difference of the chief object. 

The word * non-differepce "' is supplied from the last Sutra. 
The attributes, such as stainlessness knowledge and bliss, etc* 
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which are among the essential characteristrics of the Brahman 
and which help in proving Him, have to be included in all the 
Vidyas relating to the Highest Self. Because the Brahman 
remains as the common object to be meditated in all the Vidyas. 

12. Priyatfimstvndyapmptih ; upacayupacayau 
hi hhede 

The qualities, such as, having joy for His head, aire 
not to be included ; for if the difference in head, sides etc, 
accepted as qualifying attributes of the Brahman, there 
would be increase and decrease in the Brahman. 

Here the qualities, such as, having joy for His head as 
per the text * Verily Joy is His head* (Tait. 111-5*2) are not 
to be included ; because these cannot be the qualities, that 
could determine the. nature of the Brahman. Suppose the 
differences in head, etc. are the attributes of the Brahman. 
Then it happens that there would be the increase and the 
decrease in the Brahman. 

13. ItaretvarthasUmUnyat 
But the other qualities have to be included as they 

are common to the Brahman. 

1 aroprc a l * jgft M i, sr#m etc. M & 
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Here the conclusion arrived at is this- — Bliss* etc, are 
included in those qualities, that help in proving and specifying 
the Brahman. Hence they are common with the Brahman. 

14. AdhyUtmya prayojanEbhUvM 

Those qualities are intended for meditation ; oe 
account of the absence of any other purpose. 

The teachings s such as, 4 having joy for His head * are 
intended for mediiktion only ; because there is no any other 
purpose for them. 

15. Aima^abdUcca 

And on account of the use of the term Atraan 
in the scriptural texts. 

The word, Atman (Self) occurs in the scriptural text, 
* There is the Inner Self who is different and full of Bliss. 9 
(Tait. I, II-5-2). Therefore the head, sides etc. are not the 
essential qualities of the Bmhmm^ 



16. AtmagthUiritaravaduttarM 

The Highest Self is referred to by the term Atman 
as in other places; on account of the subsequent 
reference. 

By the word, 'Self is apprehended the Highest Self. 
This is. understood in this way, because there are subsequent 
passages, such as, 4 It thought. Let me become many ' (Tait. 
I, 11-6-2) that reveal the Lord's will to become many. It is 
like in the case of the word Atman (Self) found in the text 
4 This world was before, only one Atman J (Self)- 

17. AnvyUdiii cet syMavadhUranut 

If it be said, the word, Atman (Self) is used In 
connection with other objects also, we say, it is deter- 
mined that He alone is referred to in other contexts also. 

The word, Atman (Self) used in the preceding occasions, 
refers to Pranamaya. How then can it be determined that 
He is meant there, with the help of the subsequent passage ? 

l ff?fft^Al l M2 J Pr. 
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To this objection the answer Is this* It has been ascertained 
from the scriptural text, 8 From the Highest Self originates 
the spatial ether s (Tait. 1-2-1-2) that Pmnamaya refers to 
the Highest Self. Thus the Highest Self alone is determined 
to have been meant here, 

m 
KARYlKHYANlDHXKARAljrA 5 

18. KuryuhhyunMdapwvam 

The new thing is enjoined In the text, on account 
of the statement of what is to be effected. 

In describing the Prfttiavidya it is stated * He, who knows 
the eldest and best ' {Br. VM-1). Then it is stated that water 
constitutes a dress for Prana. The Acamana (sipping of 
water) has been stated thus— 8 Therefore, having known this in 
this manner s one should sip water before and after the meals. 
This makes Prana not naked \ Here it is right to hold that 
the meditation upon water* that is used for Acamana, as being 
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the dress for Prana is enjoined ; because this is not established 
otherwise. Icamana of water could not be enjoined because 
it is already established by good custom ; but it is mentioned 
for enjoining the dress of Prana. It is an accepted rules that 
that alone should be enjoined which is not established other- 
wise. m 

SAMlNiDHIKARA^A 6 

19. Samnna evaik cttbhsdnt 

When some thing is common, there is no difference 
in other qualities also. 

_ In the Agnirahasya, and the Brhadamnyakopani§®d 
there are statements on the S'dndilyavidya. In one text it 
is stated thus— 8 He should meditate on the Self, who is con- 
ceivable in mind, who is in the form of Prana and light, who 
has a true will and who is in the form of the spatial ether 9 {Vaja. 
Sat. P. Br. 10-4-6-2)- In the other text {BrhaddranyaU, 
panifad) it is stated thus— 8 This person who is conceivable in 
the mind is in the form of light and truth, shines forth in the 



interior of the beart s like the grain of rice and the grain of 
wheat. He is the Controller of all. He is the Lord of all. He is 
"the Chief of all. He rules everything' {Brh. V-6-1). In both 

the texts, He is mentioned as Manomaya (conceivable fa 
mind). Hence the statement of His controllership, does not 
contradict the statement of His possession of tree will 
which is the expansion of the former. Therefore the S*andilya- 
vidyd of the two texts is one and the same $ as there is no 
difference in their characteristics. 

SA&BAHDHlDHIKARANA 7 

20. SambandhEdevamanyairnpi 

On account of the connection (of the same 
in both) the qualities are common to both. 

The passage begins with, 'This person, who is sten 
inside the orb of the sun and also within the right eye' (BrA. 
V-5-2). Then the passage states that the tree Brahman is 
to be meditated upon as present in the orb of the sun and ia 
the right eye. Then two secret names of the Brahman are 
mentioned in the scriptural texts, s His secret- name is Ahar f 
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He is above all gods." (Br*. V-5-3). 'His "secret name Is 
Aham f He is above ail selves' (Brh. V-5-4). In both the 
texts* is mentioned only one object f to be meditated upon. 
Therefore the two texts mention the same Vidya and both 
the names have to be meditated upon. 

21. Navu vis?e§at 

This is not so ; on account of the difference. 

This is not correct. The Vidyas are different ; because 
there is difference in the places with which the Brahman 
is said to be connected, the places being the orb of the sun 
and the right eye. Therefore each name is restricted in regard 

to each place. 

22. Dartfayati ca 

The text also declares this. 

The Vidyas mentioned in the two texts are distinct from 
each other. This is because the text * His form mentioned 
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here is the same as that mentioned in the other context * 
(Chdnd* 1-7-5), mentions the application of the form described 
in one place, to the other place also. 

SA$XBH$TYADHIKARA1JA s 

23. Safhbhftidyuvy^ptyapi cMdh 

And for the same reason the two virtues namely 

the holding together the powers and pervading the 
spatial ether, do not apply to all Vidyns. 

'Gathered together are these greatest powers, in the 
Brahman. The Greatest Brahman in the beginning pervaded 
the sky {Tait. Br. 11-4-7-10). In the Greatest Brahman are 
seen together all these powers. The BraAmtm-pervaded the 

sky. These attributes are not stated with reference to any 
special meditation. However they cannot be included in 
all meditations. Therefore the quality of pervading the 
sky is connected with such meditation in which the place 
other than small is mentioned. In this text His holding of the 
powers is mentioned along with the pervasion of the spatial 
ether. Hence this quality also is applicable only in that 
case. 
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PURUSAVIDYlDHIKARA^A 9 

24. Puru^avidyUyUmapi cetare^tmafamtattatt ' 

There Is difference among the Puruqavidyiis also ; 
because what is stated In one, Is not stated in the 

other. 

The purusavidyis described in the. Taittirtyaka and the 
Chdndogya Upanisads are different from each other. In one 
of them are stated the agent of the sacrifice and his wife 
as the limbs of the sacrifice and the three libations* 
These have not been recorded in the other text. There is 
also difference in respect of the fruits. In tie Taittirlyaka 
text the self of the meditator is mentioned as Yajam&ha (the 
agent of the sacrifice). The evenings, mornings an$ middays 
are mentioned as the three Savanas (libations). The fruit 
is the attainment of the greatness of the Brahman. In this 
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text the fruit Is not mentioned and hence this Purufavidya 

is held as Angavidya (subordinate One) to the Brakma- 
vidyd which is mentioned together with the fruit in the 
previous portion. In the Chandogya text it is stated thus— 
The hunger etc. are Dlksa (consecration). The life divided 
into three parts assumes the forms of the three Savanas 
(libations). The fruit is stated ' He lives for hundred years * 
{Chind. 111-16-7). 

VEDHlDYADHIKARASjfA 10 

25, Vedhndyarthabhednt 

On account of the difference of purpose* such as 
piercing etc. 

In the beginning of the Upanisad (of the Itharvanikas) 
are recited the Mantras s pierce the Sfukra, pierce the heart \ 
In the beginning of the Upanimd (of the Aiiareyim) are 
recited the Mantras dealing with the Mahavtata* Similarly the 
Mantras recited by the Taittirtyakas — ' May Mitra be propitious 
to us 9 (TaiL 1-1-1). * May He protect us together f (Tait. 
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1-2-1}. These Mantras of the Taittiriyakas have certain 
power and lead to different results* Thus they form parts 
of the study of the Vedas. They are not parts of the Vidya. 

26. Hunan tupuyanatfabdatfeqatvut kusntcchandah- 

stutyupagunavat tuduktam 

The statement of getting rid of something has 
another supplementary statement regarding its reaching 
another, as in the case of Kus'as, metres ? praise and 
singing. This has been stated. 

In one Sakha it is stated that the wise, who attain 
the Brahman, get rid of the Puny a and Papa. This 
is said to be meditated upon. In another S'dkhfi are 
mentioned the places of entry of them. The Punyakarmans 
attach themselves to his friends and Pdpakarmans enter his 
enemies. In one S'akha are mentioned both the release 
from them and the places of entry of them, All these are 
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intended for the meditation by the wise. The statement 
getting rid of them means both the getting rid of them 
and also their reaching other places. The word, "getting 
rid of ' means s leaving ' and the word, * reaching * means 
4 entry \ It is right to hold that when the leaving alone 
or the entry alone is mentioned, both of them are 
intended. It is not right to hold the alternative course of 
them. The statement of the entry is only supplement to 
what is stated in the words 'getting rid of \ This is because 
it declares the places to which the good and evil works, got 
rid of by the wise, are transferred. Hence it follows that one 
should be the supplement to the other. In one place this 
statement occurs — ' The Kiis f as relating to the tree \ This is 
supplemented by another statement occurring in a different 
place, namely, ' The Kus'as relating to the Udambara tree \ 
The statement, * The metres of the gods and Asuras * has 
the supplementary text, ' The metres of the gods are prior.' 
The clause, ' He begins with gold the Stotra of the Sodasrin ' 
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has for its supplementary clause, * He begins the siotra of the 

Sodas'in, when the sun has half risen ' (Tait. Sam. VI-6-11). 
The statement, s All the priests join in the* singing ' has for its 
supplementary statement, ' The Adhvaryu priest does not sing.' 
(Tait. Sam. Vi-3-1). Thus the statement as regards the 
getting rid of has the supplementary statement of reaching. 
Therefore it is proper that the alternative course should not 
arise here when the other one is available. Therefore it is 
stated thus— 4 One statement will supplement another as the 
alternative course is not proper ' (Pur. Ml. X-8-15). 

SA^PARAYADHIKARANA 12 

27. Snmpamye tartavyubkavvt ; tathahyanye 
At death the Puny a and Papa Karmans leave the 
person: because there is nothing to be enjoyed there- 
after. For, thus certain texts declare. 

That there will be getting rid of the good and bad deeds 
at the time of death is stated in the text, ' Shaking off the 

sin^ as a horse his hairs, and shaking off the body ' (Chdnd. 
VIIM3-1). In a different S'akha, the giving up of the good 

and the bad deeds on the way has been stated thus, 4 The self 
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reaches the river Viraja and shakes off his good and bad deeds 9 
{Kaus. 1-37). Though it has been stated so differently, it 
should be meditated upon only at the time of death. After 
the separation from the body, the self ought not to enjoy 
pleasure or pain, without attaining the Brahman. Accordingly 
in another S'akha it is stated that the self reaches the Brahman 
immediately after the death. The relevant passage is this — 
* For him there is delay only so long as he is not freed from 
the body ; then he will reach the Brahman ' {Chand. VI-H-2). 

28. Chandata Ubhayllvirodhat 

As it is desired; on account of there being no 
contradiction of either. 

There are scriptural statements to prove that the good 
and evil deeds leave the self at the time of death. There are 
also statements to show that the Brahman ought to be attained 
immediately after death. There should be no contradiction 
between these two statements. Therefore the scriptural 
statement, * He gives up good and evil deeds * {Kaa§. 1-37) has 
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to be considered so as to suit the convenience. This means 
that this passage must be taken as coming before the 
earlier passage ' Having reached that path of the gods ' 
(Kaus. 1-21). 

Then the following objection is put — 

29. Gaterarthavatvamubhayathn ; anyathtt hi virodah 

There is a meaning in the soul's going, only on the 
two-fold hypothesis; for otherwise there is contradic- 
tion. 

The scriptural text referring to the journey through the 
path of gods, will be sensible only when the leaving of the deeds 
is accepted to take place on two different occasions. Otherwise 
if it is considered to take place at the time of death, then all 
his deeds must perish at that time. Then as he has no body, 
he cannot proceed by any path. Hence there will be contradic- 
tion regarding the journey, as stated in the scriptural texts. 
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This objection is refuted thus — 

30. UpapannasiallaksanUrthopalabdherlohavai 

That assumption is justified ; on account of per- 
ception of the things, that are caused fay that. This 
is as in ordinary experience. 

At the time of the separation from the body, all his 
deeds become destroyed. Yet it is possible for him to 
proceed through the path ; because those, who meditate 
upon the Brahman, can achieve their objects even without 
deeds, as stated in the scriptural text, i He becomes a 
self-ruler, he moves about in all worlds according to his 
will ' (Chand. VII-25-2). This is just as in the world, those, 
who serve the kings obtain all their desires, that could not be 
got by other persons. 

3 1 . Ynvadadhiknramavasthiiirndhiknriknfmm 

Of those, who are entrusted with certain office, 
there is subsistence of their Kannans, as long as they 
are in that office. 
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Even the wise sages, Vasistha and others, enjoy the 
various fruits of their works, after giving up the body ; because 
the Karinans, that lead to their holding a particular office, are 
not destroyed. As long as their office lasts, they remain there 
in order to enjoy the fruits of their deeds. They do not proceed 
by the path of light, etc. It will be stated that even of those 
who obtained the knowledge of Brahman, the deeds which 
actually began to yield the fruits, will perish only after their 
fruits have been fully enjoyed. 

ANIYAMADHIKARANA 13 

32* Amy amah sarvesUmavirodhah sabdunumUrtUhhyUm 

There is no restriction, in regard to the path since 
all have to go on that. Thus there is non-contradiction 

of scriptural texts and Sntftis. 

In the texts dealing with the meditations such as Upa- 
kosala, it has been stated that those who meditate upon the 
Brahman as stated therein, proceed along the path of light, etc* 
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But there is no restriction that those alone who meditate upon 
the Brahman as stated in those Vidyds attain the Brahman 
by that path and hence they alone should meditate on that 
path. But all the meditators engaged in various Vidyds also 
attain the Brahman, and go by that path. Then only the 
contradiction between the teachings of the scriptures and 
the Smrtis can be averted. The scriptural text mentioned 
in the Paficagnividyd (i.e., the meditation on the five fires) 
is this — 'Those, who in the forest meditate on faith and 
truth, they reach the path of light'. (Brh. VI-2-15). Stnrti 
text is this — * Fire, light, day, the bright-fortnight etc/ 
(Bhag. Gu VIII-24). 

AKSARADHYADHIKARA^A 14 

33. AhqaradhiyUih tvavarodhah sEfm^nyatadbkava- 

'bhyUmaupasadavaiiadukiam 

The conceptions of the Imperishable, have to be 

included in all the meditations; 00 account of the 
sameness of the object of meditation and of the 
possibility of the meditation^ as in the case of those 
belonging to the Upasad* This has been thus stated 
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The scriptural texts begin with, 'This is indeed Imperi- 
shable' (Brh. III-8-8), 'Then the higher knowledge is that 
whereby that Imperishable is apprehended' (Mund. 1-1-5) and 
end respectively with, *' It is neither gross nor minute, neither 
short nor long, it is not red ' (Brh. III-8-8), ' That which is not 
visible and not knowable' (Mund. 1-1-6). Here in the 
Paravidyds (the higher meditations) all the attributes of the 
Imperishable Brahman (such as), neither gross nor visible etc. 
have to be included ; because the Brahman, the possessor of 
these attributes, is apprehended to be a single object. And 
because without these attributes, it is not possible to meditate 
upon Him, as distinct from all other objects. The characteris- 
tics that distinguish the Brahman from the individual souls, are 
the bliss etc. that do not tolerate the connection with evils. In- 
deed it is natural that the Gunas (subordinates) are in harmony 
with the Pradhdna (principal). Consider the following for in- 
stance — The Mantra that stands in a subordinate relation to 
the Upasad offerings in the Caturatra (the four days' function) 
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of the Jamadagnya sacrifice, is recited in a low voice (Upamsru) 

according to the rules prescribed for the Mantras of Yajtirveda 
to which the principal thing Upasad belongs. This principle 
has been explained in the Pur. Mim. Su., 111-3*9- 

That following this argument, it could not be objected 
that all the attributes stated in different Vidyas f have to be 
included in all the Vidyas, is proved in the following Sutra — 

34. lyadUmananM 
Only so much qualities have to be included for 
the sake of meditation. 

The word * Amanana ' means * the consecrated meditation.* 

Only so much of the qualities have to be included in all 

meditations, as are useful in distinguishing the Brahman from 

other objects. 

antaratvIdhikarana 15 

35. Antaru Bhutagmmavatsvatmanonyathu hhedMnu^ 
papattiriti cennopade^avat 
Should it be said that the enquiry about the inner 

1 wnfkfaansP*. 
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self, refers to that self to whom the aggregate form of 
material things belongs ; since otherwise the difference 
of the two replies could not be accounted for ; we say 
— no ; as in the case of the instruction. 

The question put by Usasta about the self (in Brh. III- 
4-1) refers to the individual self to whom the aggregate form of 
material things belongs. Otherwise the object mentioned in the 
reply ' The self is he, who breathes through the vital wind (i.e., 
Prana) ' could not be differentiated from the one, mentioned in 
the reply given to the question of Kahola, as freed from hunger 
thirst etc. It is not so. In both the places the questions are in 
only one form, namely, ' The Self, who is the inner self of all ' 
(Brft.III-4-1). Hence in both the places the Highest Self is 
referred to. Causing the breath and the absence of thirst 
and hunger mentioned in the reply could be justified only in the 
Highest self. That the Highest self is the cause of breathing, 
has been mentioned in the text, ' who could breathe and live if 
there were not this blissful Akas'a (Brahman) ? ' (Tait. 1-2-7). 
As in the case of the Sadvidya, the repeated questions and 
answers refer to the same object (Brahman). 
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Though there Is a difference of persons putting the ques- 
tions, yet that will not cause the difference in the Vidya., 
This fact is explained in the next Sutra — 

36. Vyatihum vi^immnti Miamvat 

There is the combination of ideas ; for the attributes 
specify the same objects as in other cases. 

When the subject matter is decided to be same* there 
should be the combination of ideas of those who put the 
questions. The combination should be thus — U§asta should 
know Him, also as free from hunger and thirst ; Kahola also 
should bear the idea, that He causes the breath etc. because these 
two statements distinguish the Highest self. The same is the 
case in another context, natnely, sadvidya also. 

How is it that the same thing is meant in the Sadvidya* 
even there is the repetition in question etc. ? The reply is this — 

1 wif omitted M L s TOW M 1, Pn 
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37. Saiva hi saty&dayah 

Indeed the same Highest God and The Truth etc. 

The questions asked in different contexts are about the 
same Divinity mentioned in the text — * This Divinity thought ' 
(Chand. VI-3-1). The replies also mean the same thing, namely, 
' That is Reality. That is the Self etc ' (Chand. VI-8-7). 

KAMADYADHIKARANA 16 

38. Kctmudltatatra tatta cUyatanUdibhyah 

Desire, etc. are common here and there, as knoWn 
from the abode etc. 

In the Chdndoyopansiad occur the following passages : — 
' In it there is the subtle Akas'a {Brahman) This and what is 
within that, both should be meditated upon. (Chand. VIII-1-1). 
• This is the Self devoid of evils' (Chand. VIII-1-5). ' With 
true desire and true will' {Chand. VIII-1-5). In the Brha- 
daratpyahopani§ad it is stated thus — * In the space within the 
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heart lies the Ruler of all and the Lord of all * (Brk. IV-4-22). 

In both these texts, it is stated that He has heart as His abode, 
He has true will and He is the controller of all These 
references indicate that the Daharavidya is meant in both the 
contexts. "-Therefore the qualities, beginning with being devoid 
of evil and ending with the possession of true desire along 
with the possession of true will have to be included in both 
the contexts. 

39. AdafUdalopah 

On account of the purposeful statement, there 
cannot be omission. 

' There is not any diversity here 5 (Brh. IV-4-19). ' He is 
the Self, said ' not this, not this J {Brh. IV-4-22). These 
negative statements do not negate the attributes, namely, 
being the controller of all etc, because they are purposely 
taught in the following text, as they are not otherwise 
known. * He is the controller of all, He is the Lord of 
all ' {Brh. IV-14-22). Hence there could not be any omission. 

1 mfa&m&f&l ML s a3I#65qcWFcIIS M 2, Pr. 



All these worlds are one with the Brahman, as they are 
the production of him. The statement, namely % l There 
is not any diversity here ' means to deny the existence of the 
things separately without having the Brahman as their Self. 
The clause, * not so, not so ' declares that the Brahman is 
not of material nature. 

40. Upasthitetastadvacannt 

The self, who has reached the Brahfnan, on the 
very same account (moves about in all the worlds as he 
likes) ; for it is so declared by the text. 

The word, Ufiasthita, means, ' one who has reached the 
Brahman I The word * Atah ' means ' on the very same account * 
namely * reaching \ He approaches his relatives as and 
when he likes as stated in the text, ' He moves about there 
eating, playing and enjoying ' (Chdnd. VIII-12-2). This is 
the fruit of his attainment of the final release. It is not 
the fruit connected with Samsara. Therefore the Vidya 
covering His qualities is also the Paravidya. 



5&n^i u % ftwn #fl % €^^ ff ^^m- 

TANNIRDHARANANIYAMADHIKARANA 17 

41. Tannirdhsmmniyammiaddrsteh; pfihagghya- 
pratibandhdh phalam 

There Is no necessity of undertaking of the medita- 
tion on the UdgUha; because It Is so seen In the 
scriptures. The non-obstruction Is the separate fruit 
for It. 

It is not necessary that the meditation on the UdgUha 
should be adopted In the sacrifices, as In the case of the 
Godohana (milk-pail), because even those, who do not 
meditate- on the UdgUha are seen to perform the sacri- 
fices. The scriptural text in support of this view Is this. 
'Therefore those who meditate on this and those who do 
not meditate on this both perform the sacrifices * {Chamd* 
1-1-10). The present tense is used in the text, 4 That which 
is performed with the knowledge, will have powerful effect * 
(CMnd. 1-1-10). Even then, the meditation is assumed to be 
an object of the' injunction, as It grants powerful effect to 
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the sacrifice. 'The vigorous effect' means 'the power of 
granting the fruits without delay, as no obstruction is caused 
by other more powerful deeds'. Therefore the meditation 
on the Udgitha gives fruit, other than that which is obtained 
by the performance of sacrifice and hence there is no insis- 
tence on the meditation in this case. 

PRADANADHIKARANA 18 

42. Pradunavadeva taduktam 

Just as in the case of the offerings. This has been- 
explained. 

In the Daharavidya, there is the mention of the medita- 
tion on the Brahman, as possessed of attributes, such as being 
devoid of evil, etc' There will be the repetition of the medita- 
tions on the Brahman when He is viewed to possess various 
qualities one after another ; because in each case He is con- 
sidered to be varied on account of the connection with each of 
the qualities. This case is analogous to that of the sacrifical 
offerings. There is the text, * He is to offer a Purodava 
to Indra the ruler, etc' (Toft. Sam. II-3-6). The essential 
nature of lndra changes, as his attributes are mentioned one 



after another. At each time the oblation of the Purodawa 
has to be repeated* This has been stated thus — € As the 
divinities are different, the oblations are different * (Sam. 
Kanda. 1-1345). 

LINGABHHYASTVADH1RARANA 19 

43. LingabhuyasivUi taddhi baliyastadapi 

On account of a good number of indicatory 'marks ; 
because that proof is stronger. This is so stated 
elsewhere. 

The word, Namyana, occurs in the text, ' The thousand- 
headed God etc* 8 (TaiL IM1-1). This is not a specification 
of the object of the meditation of the Daharavidya alone 
mentioned therein. It has to be taken as a specification of 
the objects of all the Vidyas mentioned in different texts ; 
because there are many statements containing particular 
significances in favour of this decision. Indeed, these state- 
ments while referring the objects of the meditations with the 
words Aksara, Sambhu, Siva, Supreme Brahman etc. specify 
that these objects are nothing but N&rfyana. The sentences* 
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which contain specific indications, have a greater proving 

power, than the context- This also has been stated in the 
P*. Hunts*. 111-3-14). 

POEVAVIKALFlDHIKARA^A 20 

44. Putvmnhzlpdh prokoratfitt syut krifM mUnmmvai 

There is option with regard to what precedes^ on 
account of the context ; and hence it is an action* as 
in the case of the Hnnasagrdha. 

In the text, * Built of mind, built of speech f built of 
Pr&ga* $ (Agmimhasya of VIjasaneyins) f are mentioned the 

metaphorical representations of the fire. These have to 
be connected with the sacrifice^ which are of the nature 

3 Agnirahasya is represented by the 10-th chapter of the tfaiapotha- 
br&hmana of the Vsjasaneya school following the M&dhyafhdine recension 

(Printed* and published by Dr. A. Weber, Berlin 1855). The Agnirahas- 
yopanisad printed and published in Grantha character with Rangaraminnja B s 
commentary at Knmbakonam, is a summary of the 4 th section of the 10 ft 
chapter said above. 



of the principal ones having the ire in the alter built with 
bricks as a subordinate ; which fire is referred to in the text, 

' Or non-existent (Asai) alone was In the beginning \ Here 
the doubt is that these are alternative ones to the fire seated 
in the altar made of bricks* This is similar to the case of the 
Soma cup imagined by mind in the sacrifice of 12 days. 
No contradiction arises ; because they may conveniently be 
auxiliary elements in sacrificial performances though they are 
imagined by mind. 

45. Aiidemcca 

And on account of the transfer. 

The text * Of these each one is as great as the previous one * 
(Madh. S*. Br. 10-4-1-3) transfers the power of the fire seated 
in the altar of bricks s to the fire of mind. Therefore the fire of 
mind, etc. become auxiliaries to the sacrificial performances. 

46. Vidyaiva tu nirdh&rattad darsfantZcca 

But it is VidyU (meditation) only ; on account of 
determination and what is seen in the texts. 
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These fires of the mind etc. belong to the class of 
meditation only. The meaning is that these fires are auxili- 
aries to the sacrifices of meditation. They are determined to 
be of meditation, as there is in them the metaphorical 
representation of fires as stated in the text 6 Indeed, they are 
verily made of thought 5 {MSdh. S ; . Br. 10-4-1-12). They 
have been determined in that way in order to reveal that they 
belong to the class of meditation, as they are connected with 
the sacrifice of meditation. Here it is seen that there are 
scriptural texts to prove that the sacrifices could be of the 
mind. s By the mind, the cups were taken ' (Mddh. S\ Br. 
10-44-3) and so on. 

47. SrutyndibaUyastVUcca na bctdhah 

And there cannot be annulment, on account of 
the scriptural text etc. being more powerful than other 
proofs. 

There cannot be refutation as regards the connection 

of these with the sacrifice of the. meditation by the context 
that is weaker. Because this fact is understood by the statements 
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with the association of clear terms aed also by the scriptural 
text, * Indeed, they are made by the thought only. For thought 
alone they are made for him who knows this s (Madh* 
8. Br. 10-4-1-12). 

48. Anubandlmdibhyah prajftantarapfthaktvavad 
drsiasfca taduktam 

On account of the statement of the connected 
things, this is different as in the case of other medita- 
tions. This has been seen in other texts, and it has 
been so declared. 

The statement of the things connected with the sacrifice 
is seen in the text, * By the mind the sacrificial cups ha¥e been 
taken' (Mddk. S f .Br. 10-4-1-3). There are also scriptural 
texts to show that there are sacrifices of meditation— 
6 By thought alone are they made' {Madh. 8. B. 10-4- 
142), It is understood that the sacrifice of meditation 
is ordained in the above mentioned texts. This is known 

1 e«iRi«nfre ; pniwswi5l%3rts. * *wrafannr etc. a i, Pr. 
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different from the sacrifice of action as in the case of medita- 
tions Daharavidyd etc. It is seen that the injunctions are 

meant in the texts that are Anuvdda — fi He, who does it 
through the knowledge' (Chand. I- MO). This has been 
stated in Pur. Elm. Su. HI-5-21. 

49. Na s^munyndapyupalabdhermfiyuvannahi 

hkufiaitih 

Not so. The transfer is only in respect of some 
common attributas ; as in the case of God of death. 
It does not mean that the person reaches the region of 

the god of death. 

The text ' Each of these fires has- the same effect as seen 
in that 5 (Madh. S>. Br. 10-4-1-3) says that whatever fruit is 
obtained by the means of the fire of the brick-made altar, 
the same can be obtained by the means of them. It means 
whatever fruit the fire of brick-made altar can give through 
the sacrificial action, the same fruit can ' be got. by the 
means of each of these fires through the sacrifice of the 
meditation. It does not mean that each of them occupies the 
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place of the fire of the brick-altar; because the transfer is 
apprehended in regard to some common fact. Take for 
example the passage *The person in the orb is the God 
of death, indeed 5 (Madh. S 1 . Br. 10-3-6-23), Here it is 
meant that the person causes death to all objects and not 
that he occupies the world of God of death. 

50. Patifta ca sfabdasya tudvidhyam bhuyastvMtva- 
nubandhah 

And by the subsequent text is proved that the 
word is used in such a meaning. Bet on account of 
plurality of the auxiliaries it is found in that context. 

The subsequent Brahman® text also proves that the 
passages relating to the fire of mind s etc., refer to the sacrifice 
of the meditation only. The text reads thus, 'This lire 
is this world and the water around it is the sea (Madh. 
S ; * Br. 10-4-2-1). From this, it appears that what is enjoined 
here is the meditation with a special result of its own. 
in the Agnirahasya, under the section of * sacrificial rites \ 
is. included the portion dealing with the fires of mind, etc., as 
many auxiliaries have to be applied to them from that context, 
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STARIREBH1VADH1KARANA 21 

51. Eka utmandh ^anre bhUvM 

Some state that He has to be meditated upon as the 
Self of the meditator In his meditating stage, on account 
of the existence of the meditating soul within the body. 

When meditating, the self remains within the body 
and has the character of being the doer and the enjoyer* 
Therefore some think that in all the meditations upon the 
Highest, . the Highest Self has to be meditated upon as being 
the self of those embodied souls. 

52. VyaUreMsiadbMvabMviivMnnatUpalahdhivat 
It is not so ; but rather the difference ; since it is 
of the being of that -state ; as in the case of intuition. 

It is not correct to hold that the meditatior should 
meditate upon the Highest as the Self of him In the present 
state comprising the worldly action etc, But in medita- 
ting the Highest as his Self, he should realize his state 
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of virtues comprising the freedom from evils etc., which 
virtues become manifest themselves when he is released from 
the bondage of Samsam (wordly life). His essentia! nature 
could be apprehended in future, only if he is in such a medi- 
tation here. Indeed the meditation upon the Brahman in His 
true nature, has for its object the apprehension of the essential 
nature of the Brahman. Same is the case with the individual 
self also. The scriptural text is this — ' According to the 
purpose which a person has in this world* {Chand. III-14-1). 

ANGAVABADDHADHIKARANA 22 

53. Aiiguvabaddhustu na snzkk&su hi prativedam 

But those meditations, which are connected with 
the limbs of the sacrifices^ are not restricted to particular 
SukhUs only ; but rathe belong to all Suhhus. 

The meditations, which are connected with the limbs of 
the sacrifices, such as, Udgitha, etc., are mentioned in 
certain S'akhas. But there is no rule, that they should be 
restricted to those particular S'akhas only. They belong to all 
the Stfakhas, as they are connected with the Udgitha. 



wmf^m^t^i ii «« ii 

54. MantrUdivadvUvirodhali 

Or surely there is no contradiction, as in the case 

of the Mantras, etc. 

The word, 'or' is used in the sense of emphasis. The 
Mantras, that are mentioned in each Sakha as being the 
limbs of the sacrifices, can be applied to all the S'dkhas. 
Just as there is no contradiction in the case of Mantras, here 
also there is no contradiction. 

BHUMAJYAYASTVADHIKARANA 23 

55. Bhumnah hratuvajjynyastvam ; tathuhi darsfayati 

There is the pre-eminence in the meditation of the 
Bhmnan (the collective aspect of the Brahman) as in, 
the case of the sacrifices ; for, thus the scripture declares. 

In the Vai&vanaravidya it is stated that there should 
be the meditation of Him, who has three worlds as His body. 
All the worlds beginning from the heavens and ending with 
the earth, constitute His limbs, from the head to the legs etc. 
The fruit derived from this Vidya is the enjoyment of the 
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Brahman as stated in the text, g He, who meditates upon Him, 
Immeasurable, the leader of all men (Vaisrcanara), as con- 
nected with these places, eats (enjoys) the food (namely the 
Brahman) in all the worlds, etc/ (Chand. V-18-1). Here is 

mentioned the meditation on Him with the aggregate form with 
the limbs, such as head etc. Suppose there is the meditation 
on Him with each of the limbs separately. Then there 
will be only the limited enjoyment. Therefore in order to 
have unlimited enjoyment, He should be meditated up on in the 
aggregate form, because this course only is reasonable and the 
enjoyment on the Brahman has been declared in that case 
only. But the statement of the fruit on the meditation on 
the limbs separately, is as in the case of the performance of 
the sacrifices as stated in the text — * When a son is born, one 
should offer on twelve potsherds to Vai&vanara \ and again 
a separate fruit is stated thus * There is an offering on eight 
potsherds/ (Taii. Sam. 11-2-5). The scriptural text points out 
the greatness of the meditation on the aggregate form of the 
Brahman. The meditation on the limbs has been mentioned in 
the text, * Oh ! King 1 the possessor of the auspicious qualities 
(the Bhagavan), I meditate upon Him as heavens 5 (Chand. 
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V-18-1). But it speaks of the evil consequences of that thus, 
' Your head would have fallen off, if you had not come to me ' 
(Chand. V-12-2). 

S'ABDADIBHEDADHIKARANA 24 

56- NunU s'abdudibhedM 

The meditations are different; because they are 

called by different names etc. 

In Sadvidya, Bhumavidya, etc., the Brahman alone is to 
be meditated upon and the fruit thereof is His attainment alone. 
But these Vidyas are different from each other ; because the 
modes of the chief object (Brahman) of meditations are 
distinct from each other. That the modes are different has 
been determined by their denotation by different words etc. 
This topic was once dealt with in the Purvakdnda of the 
Mlmdmsa with reference to the sacrifices, yet it is dealt with 
again here to dispel the mistaken idea of certain groups of 
philosophers namely, that the Vedanta texts do not enjoin the 
knowledge (meditation). 

VIKALPADHIKARA^TA 25 

57. Vikalpovitfistdfihalatvut 
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There is option ; on account of there being no 
difference in fruits. 

There is option as regards the meditation, that is to 
be resorted to by the meditators ; because there is oo difference 
in the fruits, namely, the experience of the Brahman in the 
form of Bliss* without least diminution, 

58. Kumyztstu yaiJiuMmam samucclyeran navU^ 
purvaheivahlmvMt 

But meditations aiming other objects of desires, 
may, according to one's desire* be cumulated or not ; 
on account of the absence of the former reason. 

The meditations on objects other than the Brahman, grant 

only limited fruits. They are cumulated, as there is the 

desire to acquire greater fruits. Hence the meditations are 

either to be cumulated or left to the option of such meditators. 

YATHAS'RAYABHAVADHIKARAtfA 26 

59. Angesu yathu&myabhuvah 
They belong to the limbs, as the bases. 
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4 Meditate on the Udgitha' (Chand. 1-1-1). Here the 
meditations upon the Udgitha etc. that constitute the limbs of 
the sacrifices, form the part of the sacrifices ; because different 
fruits have not been mentioned in the scriptural text t as in the 
case of the Godohana (milk-pail). Hence no contradiction 
arises, in holding the meditations as the parts of the sacrifices 
as they are connected with the Udgitha, etc. 

60. Sistesfca 

And on account of injunction. 

Because there is an injunction — ' Meditate on the Udgitha' 
(Chand. 1-14). There is no injunction in the text, 'That 
which is acquired through meditation ' (Chand. 1-1-10). 
Hence no contradiction arises, if they are considered as parts 
of the sacrifices. 

61. Samnhumt 

On account of the rectification. 

' He sets right the Udgitha ' (Chand. 1-4-5). Here it is 
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stated that the Udgitka must be rectified by another priest if 
It is sung without the meditation. Therefore it proves that 
the meditation is a constituent element of the sacrificial 
performance. 

62. Gunas'UdJmranya^fuie&ca 

And on account of there being the scriptural texts, 
in which the secondary thing is stated to be common 
in all the cases. 

* With 1 Om induces* with Om recites, with Om sings 
loudly' (Chand. 1-1-9). Thus the Pranava is used in all 

the cases. Therefore the Updsana also must continue in all 
the cases invariably. Therefore it is not proper to. hold that 
there is no necessity to connect the meditation with the 
sacrifices as state above. 

63. Na vm tatsahabk&viz&ruteh 

It is not that ; because the text does not declare 
their going together. 

This is not so; because there are no texts to show that 
they constitute the limbs. Indeed the term 4 going-together', 
means * being the limbs \ From the following text it is 
understood that the meditation has a separate fruit — * What. 
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he does with the knowledge, that is more powerful * (Chand. 
1-1-10). Therefore it cannot be a part. The text, * Meditate 
on the Udgitha' (Chand. 1-1-1) states merely that the 
meditation should be on Udgitha. 

64. Dar&atfltcca 

And because the scripture declares it. 

* The Bra/tf«ff«-priest, who knows this, saves the sacri- 
fice, the sacrifices and all the officiating priests ' {Chand. IV- 
17-10). This text declares that all are saved through the 
knowledge of the Brahman-pviesUand that the knowledge on 
the part of the priests TJdgatf etc. is not auxiliary of the 
sacrifice. Therefore there is no necessity to connect the 
meditations with the sacrifices. 

Thus ends the 3rd Pada of the 3rd Adhyaya. 
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ADHYAYA III, PADA IV 

PURUSARTHADHIKARA^A 1 

1. PurufZtrthotah Sabdaditi BudatUyandh 

The cardinal benefit of life starts from thence y 
on account of the scriptural text: thus B&dartyapa 

opined. 

The illustrious Badarayana thinks that the cardinal 
benefit of life results from knowledge. The scriptural 
authorities are these: 'The -knower of the Brahman reaches 
the Highest* {Tait. 1-2-1). ' He, who knows Him set down 
in the secret abode, enjoys in the highest heaven, all desires 
as well as the Brahman 9 (Tait. 1-2-1). 

22 
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2. Seqatvut purusUtthavUdo yathunyesviti Jaiminih 

On account of its being subordinate, the state- 
ment of the benefit in its case is only AtihaVOda as in 
other cases ; so Jaimini thinks. 

In the text, 'That thou art' {Chand. VI-8-7) the agent 
of the action is apprehended to be Brahman^ on account of the 
grammatical equation (Samanadhikarnya). The knowledge 

on him is subservient to the works performed^ so far as it 
produces certain consecration in the agent. The texts* that 
mention the fruits of the knowledge are only Arthavadas, 
(exaggeration) as in the case of the sacrificial things, etc 

3. AcilradarsfanJtt 

On account of such Acuta (practice) being seen. 

Amapaii Kekaya, the knower of the Brahman, said, 
4 Verily, O illustrious ones, I am about to perform a sacrifice J 
{Ghand. V-ll-5). Hence it is seen in this and other scriptural 
texts that the conduct of those, who know the Brahman, is 

1 # 'AftfeRI^f *F^F% omitted A 1. M 2. Pr. 
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guided by the performance of works. Heece knowledge is an 
auxiliary f>art of works. 

4. Tacchruteh 

It is so, on account of that being stated In the 
scriptures. 

The knowledge is an auxiliary part of the works as it 
has to be utilised for the performance of works. This is 
stated in the text, * whatever one does, with knowledge (Chind* 
1-1-10)- The meaning of this text is this— Whatever one 
does, he does with knowledge. Or it means— That work, 
which one does with knowledge, is more powerful. 

5. Samanvurambhatfitt 

. On account of taking hold together. 

The knowledge is an auxiliary part of works ; because both 
are seen to go together in one person, as stated in the 
text, * Then both knowledge and work take hold of him f 
(Br*. VI-4-4). 

1 ftWF sfflff^ onitted* A 1. Pr. 



6. Tadvato vidhumt 
On account of injunctions for him who has it. 
*He, having learnt the Veda horn the house of teachers 
and having come back, must set up himself in the family life ' 
(Chand VIIM5-1). Here the injunction is that the works 
must be performed by him who has learnt the Vedas together 
w«h meaning. The Study of the Vedas naturally includes 
the knowledge of their meaning also. 

7. Niyam&cca 

And on account of a definite rule. 

The life of the self, who knows the Self, has to be 
spent m doing the works. The relevant text is this: ' Verily 
doing works here, let a man desire to live a hundred years • 

8. Adhikofiadesnttu Badarclyapasyaivam taddat&anUt 
But on the ground of the teaching about the 
Highest One, BndarUyana stands firm in his view 
because this is seen in the scriptures. 

^omitted in A l.Ml.Pr. • rtjnrm*^ M S. 
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The view of the Bddamyana, Is this — Knowledge is 
not an auxiliary part of works, * But the cardinal benefit of 
life is the result produced by knowledge/ Because the 
teaching is that the knowledge of One* who is other than 
the individual self, is to be obtained. How could this 
be ? Because in the following scriptural text, the Highest One 
is mentioned to be known — s May I become many ' {Ch&nd. 
VI-2-3.). * He is the cause, He is the Lord of the lords of 
the senses (*. e* s the individual selves), {Sfve. I. 19). 

9. Tulyam tu darsfanam 

But the declarations are of equal wight. 

The practice is of equal wight even regarding the im- 
portance of knowledge. Even those, who knew the Brah- 
man, are known to have abandoned all works. The relevant 
text is this— 8 The sages, who are the descendants of Kavasa 
said, 'For what purpose should we study the Veda? But 

1 sf^ M 2. . % % omiticd M 3. 
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the works s that are performed with'out any special desire, 

stand in a subordinate relation to the knowlege. The works 
that are attached with certain special desires, have to be 
abandoned. Hence no contradiction arises. 

10. AsUtvatrihl 

It does not comprehend all knowledge. 

4 Whatever he does with knowledge' (CMnd* 1-1-10). 
This does not comprehend all knowledge. The knowledge 
mentioned in the above scriptural text, stands for the well- 
known knowledge, on the Udgtiha. * Whatever he does with 
knowledge that is more powerful ' (Chand. 1-1-10). Here the 
injunction is that the work done with knowledge of the 
Udgttha becomes more powerful. 

11. Vihkugdh tfatavat 

There is distribution, as in the case of the 
hundred. 

' Then both knowledge and work take hold of him ' (Bfh. 

iV-4-2). The knowledge and work have different results and 
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the distribution is that each of them yields its own result. 

For example consider the following: When a man is said 
to have received two hundred coins for selling a field and a 
gem t it is naturally understood that he received one hundred 
for the field and one hundred for the gem, 

12. Adhyayanamzttravatah 

Of him, who has made merely the verbal study of 
the Veda. 

The injunction is that works have to be performed by 
those, who had studied the Vedas. Therefore the knowledge 
is not an integral part of works. It is already stated that the 
study of the Veda means injunction on the to refer to the 
mere textual recitation. Or granting that the study of the 
Vedas includes knowing the meaning also, the knowledge, that 
is different from knowing the meaning of the Vedas, is 
stated to be one of the meditations to be repeated again and 
again . 

1 3R&3*Jsj3%$gra Pr. 
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13. NmisfesM 
Not so s on acconnt of non-specification, 

The text, ' Necessarily doiog works here s (l&a. 2) does 
not mean that the wise should devote whole of his life in doing 
independent works not being -in the subordinate relation 
with the knowledge* because there are no specific reasons 
to hold that view* The contexts 'All this is pervaded by 
the Lord ' (h f a. 1) also proves this. Therefore the works are 
known to form an integral part of knowledge. Hence knowl- 
edge is not an integral part of works. 

14. StuiayenumatirvU 

Or the permission is for the purpose of glorifica- 
tion of knowledge. 

Or the permission is granted for the performance of 
works, in order to glorify the knowledge. Indeed the knowl-. 
edge is glorified by saying that the wise, even by doing works s 
is not stained* because s the knowledge has such a power, 
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The concluding portion of the hymn says accordingly : * The 
work does not adheres on the wise s „ (I&a. 2). 

15. Kumakuretia caike 

Some also state that the works are to be given up 
intentionally. 

« What shall we do with the offspring ? ' (Brh. I V-4-22). 
Here some state that the life of an householder is to be renounc- 
ed intentionally. Hence the knowledge alone is the chief. 

16. Upamardam ca 

The destruction of works through knowledge is 
also stated. 

There are the scriptural texts to show that all works are 
destroyed through knowledge. & All his works vanish^ when 
the Highest is beheld * (Mufid. 11-2-8). 

17. Ordhvareiassu ca sfabde hi* 

And in them, who live in perpetual celibacy, for in 
scripture this is declared. 

^AL s i# omitted M 1, 2. Pr. 
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It is seen that those* who live a life of perpetual celibacy f 
possess knowledge, even in that particular stage of life. They 
do not perform Agnihotra etc. in that stage. Therefore know* 
ledge cannot be an integral part of works. This stage of" 
life is mentioned in the text, s The three branches of Dharma 
(ke*, the three states of life, namely, the life of the Brahm®* 
carin the married life and the life in the forest) ' (Chdnd* 
11-234). 

18. PatamarsfaiH jaiminiracodatiBccVpavadati hi 

A subsequent reference only, Jaimini holds them to 
be ; on account of absence of injunction ; for scripture 
forbids that. 

Consider the text: 4 The three branches of Dharma 9 
(CMnd. 11-23-1). Here Jaimini thinks that this is only a 
subsequent referense (Anuvada) and that it is intended to 
glorify the meditation ; because there is no injunction in the 
text Moreover, the life other than that of householder has 

1 *j omitted Pr. f ^a?^ M 3. 
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been forbidden in the text, s Now he, who gives up the fire Is 
the slayer of the hero of the gods ' (Tait Sam. 1-5-2). 

19. Anu^theyam Budumyanah sumyasfruteh 

It is to be accomplished, Bndarnyapa holds, on 
account- of the scriptural statement in par, 

Bddatayana holds that the other stages of life also 
should be accomplished in the same way as the life of house- 
holder ; because the scriptural text, ' The three branches of 
Dharwia* (CMnd. 11-23- 1) points out that the three stages of 
life are in par with each other* 

20, VidhinM dhmanavai 
Or it is an injunction, as in the case of c carrying \ 

1 For, above he carries it for the gods \ This text should 
be interpreted as an injunction. So also is the case with 
the text under reference. 

1 HiRR k omitted M-l. P^* 
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STUTIMATRADHIKARANA 2 

21. StutinffitramupiidUnTtditi cennTtpurvatvUU 

If it ' be paid that they are mere glorification f on 
account of their reference ; not so, on account of the 
newness. 

The text, that mentions the meditation on the Udgitha, as 
the best of the essences, cannot mean an injunction. This is 
similar to the text, ' The ladle (Juhii) is the earth, the 
Ahavanlya is the heavenly world '. Udgitha has been men- 
tioned as a constituent element of works. Then to state 
that as the best of essences is mere glorification on the 
Udgitha and is not an injunction, as in the case of the text* 
s The ladle, etc/ It is not so, because there is no injunc- 
tion of the Udgitha in the context as in the case of the 
ladle* Hence the meditation as the best of essences is to be 
taken an injunction as it is not establishad by any other proof* 

22. Bkava&abducca 

And on account of the word denoting the 
injunction,. 
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The text, s Meditate on the Udgitha ! (Chand. 1-1-1) has 

the grammatical suffix indicating the injunction . 

pIriplavadhikarana 3 
23- PuriplavUfihu iti cenna vi$e$itatvUt 

Should it be said that they are for the purpose of 
PUriplava (the narration of the stories) ; not so, since 
some are specified. 

We study in the texts of Vedania m the beginning of the 
Vidyas certain stories, such as that of Praiardana 7 son of 
Bivoddsa* (Kaus* III-l). These stories are connected with 
Pariplava (the narration of the stories) ; because it is stated 
therein thus : 'They tell the stories 1 . It is not so. Certain stories 
such as 4 King Manu, son of Vivasan s are specified for the pur- 
pose. Therefore they only have to be applied for that purpose. 

24* Tathu caikavEkyopabandhM 

And this is so ? because they constitute as one 
sentence, 
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These passages narrating the stories constitute one sentence 
with the injunction* Therefore these are intended to glorify. 
the knowledge f as in the case of the text 9 i He cried 8 (Taif. 
Sam. 1-5-1.) 

AGNfNDHANlDHIKARAlSrA 4 

25. Ata evacvgnlndhan&dyanapekfit 

For this very reason* there Is no need of the 
lighting of the fire etc* 

Those, who live in perpetual celibacy, possess knowledge. 

This is stated in the text, * Those, who want to reach this 
world, become Samnydsins ' (Br. 1V-4-22), Hence knowledge 
does not require the works Adhana etc* 

SARVlPEK§ADHIKARA$A 5' 

26. SarVUpekqM ca yajffadi&ruUra&vavat 

And there is need of all works, on account of the 
scriptural statement of sacrifices etc, as in the case of 

the horse. 

'fetaAi. 
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The house-holders have to perform the works. In their 
case the knowledge presupposes the performance of all the 
works, such as Agnihoira. This is stated in the text' — * The 
Brahmanas seek to know Him by sacrifices, by gifts, by 
penance etc. 1 (Br. IV-4-22). The horse, which is a means 
of locomotion for men, requires saddle etc. So also is with 
their case. Those, who lead a permanently celebate life, have 
to perform the works* that his state of life requires him to do. 

S'/MADAMADYADHIKARANA 6 

27. Samadatnadyupetdh syztt tatlmpi tu tadxridhesta- 

dangaiayU iesUmapyava^yMnmfheyaivM 

However one must be possessed of calmness, 

control of the senses s etc.; since these are enjoined 
as auxiliaries to that, and they must necessarily be 
accomplished. 

An house-holder must perform the works, that he has to 
do according to the injunctions. At the same time he must be 
calm and must keep the senses under control as enjoined in 
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the scriptural text * Becoming calm, subdued' (Br. IV-4-23). 

In order to acquire the knowledge, one must necessarily 
possess the calmness etc. because it is not possible to acquire 
knowledge without the help of these qualities. 

SARVANNANUMATYADHIKARA^A 7 

28. Sarvunti&numiti&ca pmnuiyaye iaddartfanM 

The permission to take all kinds of food s is only in 

the case of danger to life ; on account of this being seen. 

Referring to the meditator on Prana (i.e., the vital 
wind) the scriptural text says 'Verily in the case of him 
who knows thus, there is nothing that is not eatable ' (Chdnd. 
V-2-1). This does not mean that he may take all foods at all 
times. But it is only when there is danger to life, because we 
see that even the knowers of Brahman, who possessed ex- 
traordinary powers, ate the impure food, when there was 
danger to life. 

29. Abvdkacca 

And on account of this not being sublated, 
1 WtWPIfi^: M 2, 



There Is injunction as regards the taking of pure food* 
In the text i If the food is pure, the mind becomes pure 9 
{Chand. VII-26-2). This injunction cannot be sublatecL 
Therefore food of any kind can be taken only when there Is 
danger to life. 

30. Apt smaryaie 

■ This is said in Smriis also. 

That any kind of food can be taken only when there is 
danger to life has been established in the Smrii text * He, who 
is in danger of life, eats any food that he gets \ 

31. Sabdasfcutokumakttre 

Therefore there are scriptural statements prevent- 
ing a person from doing things as he likes. 

The text, s Therefore the Brahmana should not drink 
Sura (*".«., intoxicating drink) ' (Kdiln Sam.) prevents a person 
from doing things as he likes. Therefore all kinds of food 
may be taken s only when there is danger to life. 

23' 
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VIHITATVADHIKARMSTA, 8 

32. Vihitatx&ccn&ramakarm&pi 

The works are also attached to various A^ramUs 
on account of these being enjoined. 

The works, such as sacrifices, etc. have to be performed by 
those, who had entered the stages of life (i.e., Asrramas), though 
they do not engage themselves in the meditation* The text 
is this s ' Agnihoira has to be performed all through the life * 
ijipa. St. HI-24-8). 

33. Sahakuritvena ca 

And also on account of their being helpful in 
acquiring knowledge. 

The works form an integral part of knowledge, This 
is stated in the text, i Brahmanas desire to know Him by the 
recitation of Vedas f (Br. IV-4-22). The works are helpful in 
getting knowledge. Therefore the wise also should perform 
the works. 

34. Sarvath&pi ta evohhayalingUt 

In any case the works are the same, on account of 
the signs found in both the cases. 



The works sacrifices, etc. are the same even though they are 
viewed either as duties or auxiliaries to knowledge because they 
are recognized to be the same in both the cases. These works 
are the same in their essential nature* Yet they are performed 
with different views* Hence no contradiction arises* 

35. Anabhibhavam ca dar^ayafi 

And scriptures declare knowledge not be over- 
powered by works. 

All evil works, that stand in the way of -the rise of know- 
ledge, are removed. This is stated in the text, s By-works of 

sacred duty* he drives away evil deeds' (Tait. 11-50). Thus 
the text shows that the works have to be performed so that 
the knowledge is not over-powered, by evil deeds, 

VIDHURADHIKARANA 9 

36. AniarU cUpi in iuddrsieh 

But also In the case of those who are without 
the Ssframa life ; because this is seen. 
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Those, who are connected wilh the As>ratnas 9 such as the 
widowers, are without &&ratna life. They also are qualified 
to do the meditation. . Because Raikva and others s who do 
not follow any stage of A&ratna life, were seen to have been 
qualified for the meditation upon the Brahman. 

37. Apt smaryate 

This is said in the Smrtis also. 

The Stnrti text, * through the silent recitation also a man 
becomes successful ' {Manu. 11-87) proves that the knowledge 
of the Brahman could be had through the silent recitation etc* 
by one who is not within the &&rama life. 

38. Vi$esUnugmha$ca 

And the knowledge is benefited through some special 
works. 

The text, ' By penance, abstinence, faith, and knowledge, 
one has to seek the "Self ' {Pra. I- 10) proves that the knowledge 
is acquired through some special works not exclusively. 

connected with the K&ramas alone. 
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39, Atastvitarajjy&yo ImgUcca 

But better than this is the other (i.e., the Asframa 

life) ; on account of an inferential reason also. 

The "life of an A&ramin is better than that of him, who 

is not so; because the Z&ramin has been assigned more 
duties. The S^rti text says* 4 A twice-born should not remain 
without the K^rama life even for a minute. 1 

TADBHOTADHIRARA^A 10 

40. Tadbhutasyaiu tmtadbhnvo jaiminerapi 
niyamat iadrupubhuvebhyah 

But of him, who has become that {Naisthika etc.) 
there is no becoming not that, according to Jaimini 
also ; on account of the scripture restraining from the 
absence of the forms of that. 

Those, who have entered once the life of Naisthika, 
etc., must not live without that life ; because as a rale 

1 ffi&T A 1. * WiWf**pw M 1. 
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men are prohibited from discontinuing the special duties of 
those Asrmmas after they have once entered on the condi- 
tion of Naisthika, etc. The relevant scriptural texts are— 
s Completely surrendering himself to the service in the house 
of the teacher' (Chand. 2-23-1). ' He is to go to forest, and 
should not return from thence \ ' Having renounced the fire 
he should not return'. Hence the persons, who have lapsed 
from those conditions are not qualified for the knowledge. 
This is the opinion of Jaimini also. 

41. Na mdhikurihamapi fiatatmnutnnmt tadayogM 

Nor the expiatory ceremonies described in the 

chapter treating of qualifications ; that being impossible 
on account of the Smftm referring to the apostasy. 

The expiatory ceremonies, which are described in the 
chapter treating of qualifications are not applicable in the case 
of him, who is apostate by transgressing -the rules of the 
Nat§thika etc. The relevant text is this — ' Like that, the 
sacrifice with Avaklrnipas'u (donkey) should be performed 
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in the ordinary fin* ' (Mi. Su. VI-8-22). There are Smrii 
texts to show that they are not entitled to perform the 
expiatory ceremonies. The texts are — s If one having once 
entered the duties of i. Naisthika, lapses from them, etc, 1 do 
not see any expiatory ceremony for him ' (Agnl Pur m 165-23). 

42. UpapUrvamapUyeke bhnvama^anavai taduktam 

A minor offence : thus some think; and the exis- 
tence of expiatory ceremonies, as in the case of eating* 
This has been explained. 

Some think that there are expiatory ceremonies for them ; 
as the offences are minor. This is similar to the case of 
performing expiatory ceremonies when forbidden food, such as 
honey etc. is consumed by them. Hence it has been stated 
thus — * This should be applied in the case of the others also 
in so far as not opposed to their Astratnas (Gau* Dh. 1-3-4). 

43. Rahisiubhayaihupi smftefU$umcca 

But in either case, such men stand outside, on 
account of the Smfti text and custom. 

1 smfcreilft l 2 S Pr. f 5 ?M M 2. 



They are excluded from performing religious works, eveo 
when these offences are considered minor or otherwise. The 
Smrti text in support of this view is this : * I do not see the 
expiatory ceremonies, by which the killers of the self can 
purify themselves' (Agn* Put. 165-23). The good men reject 
them from their society. 

SVAMYADHIKARA^A 11 

44, Svumindh phala^tuterityuireyah 

Mreya thinks that the master of the sacrifice must 
do the meditations ; because the fruits derived therefrom 
go to him. 

The master of the sacrifice must do the meditations on 
the Udgitha, etc* ; because he gets the fruits viz., more power of 
the sacrifices. Thus Ktreya thinks* 

45. Arivijyamityotidulomistasmai hi pariknyate 

They are the RtviFs {i.e., the. priests) for the 
works. Thus Audulomi thinks ; since for that purpose 
they have been engaged? 
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The works related to the main as well as those that 
are related to the integral parts s must be performed by the 
priest i.e., Rivik. Indeed the priest Is engaged to perform 
the works till they yield their results* 

SAHAKARYANTARAVIDHYADHIKARANA 12 

46, SahakUryantaravidhih paksetm ififyam tadvaio 
vidhyudivat 

There is Injunction of the third auxiliary means 
for him who possesses that, as In the case of Injunctions 
of other objects ; the term 5 Muni Is alternatively used 
to donote the sound meditator. 

* Therefore let the Brahmana, after obtaining the learning, 
wish to stand In a child-like state and after obtaining the 
child-like state and learning, he must be a Muni" (Brh. III-S-1). 
Here the text enjoins the Muni-hood as the third auxiliary the 
other two being the child-hood and learning. This injunction 

1 felRcl: omitted A 1, 



fTCTrora qf^frr^trrt ii m II 

is like that of sacrifice etc. The word, Muni is used to 
denote him who meditates exclusively and persistently upon 
the Brahman. This kind of meditation which is in the form 
of the repeated practice of the intuition is not something 
previousely established. 

47. Kftsnabhuvnttu gfhinofiasamhntah 

But on account of the existence of knowledge 
in all; the scriptural texts wind up with the house- 
holder. 

The knowledge belongs to the members of all the 
As'ramas. But the following text winds up with the duties of 
the house-holder — s He, living in this way, throughout his 
life,' {Chand. VIII- 15-1). This must be taken as an illustra- 
tion. Here the word, *but* is used to refute the notion 
that this applies to the house-holder only. 

48. Maunavaditaremmapyupadesfut 

On account of the others also being taught, in the 
same way as the condition of Muni, 






4 Then iBfttm \ * He lives the life of ascetics f (Br. 111-5-1). 
Here the text closes with the life of ascetics as an illustration ; 
because there is the teaching of the sacrifices* etc. that have 
to be performed in other Ksramas, as in the case of the 
Mauna and asceticism. 

ANlVIS'KARADHIKARAlSlA 13 

49. Attffii$kuroantMnvayvt 

Not manifesting his nature ; on account of the 
propriety* 

* After obtaining the learning, let him wish to stand by a 
child-like state ' (Br h. 1II-5-1). The clause, s child-like state * 
though means in general the action of a child, it should be 
taken to mean, the injunction that he should remain, with- 
out manifesting his greatness, because this meaning only is 
suitable for the context of the meditation. 

1 atfStitogciRft A 1, 
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AiHIKADHIKARAISrA 14 

50, Aihikamaprastutapratibandhe taddat^anui 

What belongs to this world, there being no obstruc- 
tion at hand, as this is seen in the scriptures. 

. There is no rule that meditations, that grant worldly 
pleasures, take place immediately after the performance of 
meritorious deeds, that are capable of yielding those results. 
They take place immediately, provided there are no powerful 
works that stand in the way, But wh^n there is obstruction. 
they take place after the disappearance of such obstruction, 
This is stated in the scriptural text— That only becomes 
more powerful' (Chdnd* 1-1-10). 

MUKTIPHALADHIKARANA 15 

51. Evam muMiphaluniyamasiadavasthmadhfteS" 

tadavasthuvadhfteh 

In the same way there is no rule with regard to 

1 Stf^^TWl Pr. 






what has the final Release for its result ; that condition 
being ascertained* that condition being ascertained. 

■ Likewise there is no definite rale regarding the medita- 
tionSj that result in Mukil This means that those medita- 
tions take place depending upon the existence of obstruction. 
or the absence of the same. It is determined that the fruits 
are obtained, only when there is no obstruction. 

Thus ends the 4th Pida of the 3rd Adhyaya, 
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ADHYAYA IV, PADA I 

AV^TTYADHIKARA^A 1 

L Avtttirasaktdupadesfai 

Repetition again and again ; on account of the 
teaching. 

4 The knower of the Brahman attains the Highest ' (Tait 
1-2-1). Here the knowledge, (i.e., Vedana) that is mentioned as 
useful for the attainment of the final release, means the 
knowledge repeated again and again ; because there is the 
interchange of words, * Knowing ' and ' Meditating ' in the 
beginning and the end of the text. 

2. Lingucca 

And on account of the inferential mark. 
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m^i icmiafat vffqfer ^r ill ii " 

^Tf% q?¥ijOT%sff?^ SHOT: qf^nta^; aW^ftH! 

aaprffa writ ^, «i? 1 «n% vnt %i " ^^#%- 

4 Inferential mark * means S»r it texts. * Who, with uninter- 
rupted thought* meditate upon me, I lift them tip f {Bkag. Gi* 
XII-7). * The meditation is the peerless and continued repre- 
sentation of that Form without least desire in anything else * 
(Vis. Pu. VI-7-91). 

ATMATVOPASANiDHiKARANA 2 

3. Aimeiitupagacchanti gmhayanti ca 

But as the Self; thus the wise approach Him 
and' the texts make them apprehend in that "way. 

In the Sutras IM-22 & 111*4-8 is explained that the 
Brahman, is other than the individual Sell Even then the 
person s engaged in the meditation should meditate upon Him 
as, * I am the Brahman \ Because the wise of olden times ack- 
nowledged thus— * Then lam, indeed, thou s holy divinity and 
thou art me \ Thus the devotees acknowledged Him as their 
Self. The Brahman is no doubt other than the individual 
selves? But the scriptures reveal IJim as being the Self 



of the meditating individual selves. -Remaining within the 
self. He is different from the self » whom the self does not koow f 
of whom the self is the body* who rales the self from within, 
he is thy Self 8 {Bn HI-7-22. Madhy.) In the usage, f l 
am the man ' the word s man s which naturally indicates the 
tinman body refers to the self and the thought arrived -at 
from the word finally takes the self as the object because the 
body is always an adjunct to the self. In a similar way the 
word s c I * refers to the Highest self, and the thought arrived 
at from the word; finally takes the Highest Self as the object 
who has as His body the individual selves* Therefore the 
form of the meditation is only as ' I am the Brahman \ 

PRATlKADHiKARA^A-3 

4. Na pratike na hi sah 

In the symbol there is no apprehension as the 
self ; for the Highest self is not meditated upon there* 

* W§ W%M M 2 Pr. e ^H#fe H 1, 
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* Let one meditate on the mind as Brahman ' (Chand. 

III-18-1). Here the symbol (i.e. mind) is not to be meditated 
as the Self of the meditator. In that meditation the Highest 
Self is not to be meditated upon. But the mind, etc, have to 
be viewed as the Highest Self and meditated. 

5. Brahma dfsiimiltafs^i 

The view of the Brahman (in the mind, etc.) ; is 
on account of superiority. 

The Brahman is superior to mind, etc. The meditation 
on the mind f etc. viewed as the Brahman is for the good of 
the meditator, 

ADITYADIMATYADHIKARANA 4 

6. Adiiyadimataya^mfiga upapatteh 

And the auxiliaries have to be viewed as Adiiya 
etc. on account of this being rational 

1 *^nfts $fd% m 3. s sraflft m i. 
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s Let a man meditate upon the Udgltha, as the sun who 
shines op * (Chand. 1-3-1); Because Iditya etc. are the beings 
of an higher status, the Udgttha, etc., have to be viewed as 
Mditya etc, 

' ISlNlDHlKARANA 5 

7, Asmdh saihbhavwt 

Meditation is to be made in a sitting posture ; on 
account of possibility. 

The meditation is to be made in a sitting posture ; because 
in that state only it is possible for a man* to concentrate 
his mind on single object. 

8. DhyUtmcca 

And because of its being in the form of deep thinking. 

The meditation is to be made in a sitting posture; because 
the meditation is of the form of deep thinking* This is 
stated in the text, 5 The self is to be thought of deeply % 
(Brh. VI-5-6). 

1 ^vpn Pr* 
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9, Acalatvaih cupek$ya 

And as there is the reference to for Immobility* 

The mind could be steady only in a sitting posture; 
because the steadiness of mind can be acqired ooly by 
immobility ; this stated in the text * The earth meditates .as it 
were 1 {Chind. VII-6-1). 

10* Smaranti ca 

And smfti texts teach the same* 

1 One should practise meditation sitting on a seat * 
(Bhag. G. VI- 12) and so on. 

11. Yatraikugrain tatfovufe^stt 

Where concentration of mind is possible* there the 
meditation has to be made without regard to any place 
or time* 

Suppose the concentration of mind is possible* Then 
meditation is to be made at that time and in that place ; 

1 fiSlf^ M L f ^fK|%fe M 1 Ft* 



because there are no texts to slsow that meditation «, should be 
made at fixed time and fixed places. 

IPRAYANADHIKARAIJA 6 

12. Jpmyntmf iatrUpihi dfstam 

Meditation has to be done till death ; for there 
also It is seen. 

The meditation has to be done every day till death ; 
because it is so seen in the text, * He indeed, who lives thus 
throughout his life ' (Ckand. VIII-15-1). 

TADADHIGAMADHIRARA^A 7 

13. 'Tadadhigamauttarapufvughayora^h^avin^^au ■ 
tadvyapademt 

On the attainment of that, there result the non. 
clinging and the destruction of the future and past 
sins respectively ; thife being so declared. 



n^il II 

When the meditation on the Brahman is begins the 
past sins become destroyed and the future sins do not cling 
to him ; because the meditations have such a power. The 
texts that support this are these— s Thus, indeed, all his sins 
are burnt ? (Chand* V-24-3). " k| No evil deed clings to him who 
knows this 9 (Chand. IV-14-3). 

ITARADHIKARANA 8 

14. ItarasyUpyevamasain^kmh patetu 

Of the other also (ie., the good deeds) there is the 
non-clinging and destruction ; but after death they do 
not grant amy results. 

As regards the wise, the good deeds also are obstructive to ■ 
the attainment of Final Release and ' they grant undesir- 
able fruits. They either do not cling to the selves or become 
destroyed; The works that have to give the results of rain s 

.food, life and health etc. for the help of Vidya, do not yield 

r any result after death. 

.^farflpMi. 
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ANlRABDHAKARYADHlKARA^A 9 

15. Anftrabdhakftrye evatupUtve iadavadheh 

But only those former works, the effects of which 
are not yet begun (become destroyed) ; on account of 

that being the limit. 

Only those good and evil deeds performed before the 
acquisition of knowledge perish s the effects of which have not 
begun to operate; because of the texts— s For him the^e is 
delay only as long as he is not delivered from the body 8 
(Chand, VI-14-2) say that they last till death, 

AGNIHOTRlDYADHIKARAJJjTA 10 

16. AgnihottUdi tu iaiMtyHyaiva taddartfanBt 

But the Agnihotra, etc. are for that effect only {ke^ 
the production of knowledge) ; this being seen in the 
scriptural texts, 

Agnihotra, etc that are prescribed with reference of 
JLs>ramas 9 have to be performed till death s as ■ they produce 
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the effect, namely, the production of knowledge. s Brahmanas 
seek to know Him by the stu'dy of the Vedas J (BrA. IV-4-22). 

From this It is understood that the works prescribed with 
reference to the & gramas are intended for the production of 
knowledge. 

17. Atonyopi hyekegamubhayoh 

According to some, a class of good works, other 
than these of both kinds. 

Consider the texts — * His sons £et a share of properties \ 
8 His evil deeds cling to his enemy. His good-deeds attach 
themselves to his friends \ Some good works, other than 
the Agnihotm etc. are performed from time immemorial. They 
are obstructed from granting fruits by other works of greater 
strength. The strong works obstruct also the grant of fruits, 
such . as rain, food, life and health etc., of the subsequent 
works. Hence the scriptural texts mentioned above refer to 
these both kinds of deeds. 

18. Yadeva vidyayeii hi 

For there is the text, ' Whatever he does with 
" knowledge ? (Chand. 1440). 






For there is the text, ' whatever he does with knowledge ' 
(Chmd. 1-1-10). 

ITARAKSAPANADHIKARANA 11 

19. Bhogenatvitare ksapayitvutha samfiadyate 

But having destroyed the two kinds of deeds, by 
the enjoyment of their fruits he reaches the Brahman. 

Some good and bad deeds begin to yield fruits. These 
fruits have to be enjoyed in one life or in many lives. Then 
he attains the Brahman. 

Thus ends the 1st PIda of the 4th Adhyaya. 
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ADHYlYA IV, PSDA 1! 

ViGADHIKARANA 1 

L Vutt manasi datsfatatcchabdacca 

Speech reaches the mind ? on account of this being 
-seen and of scriptural statement 

The scriptural statement is this : 4 -0 dear* when a man 
departs from hence, his speech is combined with mind s 
(Chandi VI-8-6). Suppose a person departs from this world* 
In his case the- organ of speech stops working even before his 
mind ceases to function. Hence it is right to say that speech 
reaches the with mind* 

2, Ata eva sarvupyanu 

And for the same reason all follow after it. 

1 €§»RT,# omitted, M 1, 2 Pr« 
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The clause * For the same reason 9 means because there 
is the text— 6 All sense-organs are combined with mind/ and 
because also they stop working before the mind ceases to 
function. Subsequent to the organ of speech, all the sense- 
organs are combined with the mind. 

MANODH1KARAIJA 2 

3. Tanmanah pmtia uttarnt 

That mind combines with Prnpa (i.e n breath) 

owing to the subsequent statement 

There is a subsequent statement in the scripture namely, 
6 Mind combines with breath • (Chand. VI-8-6). The mind 
together with all the sense-organs reaches the breath. 

ADHYAKSADHIKARA^A 3 

4. Sodhyak§e tadupagamUdibhydh 

That breath is united with the chief on account 
of going to it etc. 

1 ll omitted M 3, Pr. % iq added after Pr. 
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" unn^Nfe » .$$ i^f^is &ftsfafowr eft wft 

That breath then reaches the individual self. This is 
stated in the scriptural text—' At the end all the breaths go 
to the self s (Brh. IV-3-38). 

BHOTiDHIKARANA 4 

5* Bkttte$u tacchruiech 

The PrSna joins with elements , this being stated. 

In the scriptural text-*-* The Pmna joins with fire* 
(Ch&nd. VI-8-6) the word fire denotes the/fire combined with 
other elements. Therefore the Pr&&a joins with elements* 

6. Naikmmin dar^ayaio hi 

Not with one element; for both statements declare 
this. 

4 The Prapa combines with fire ' (Ch&nd, VI-8-6). Here 
the word, 'fire' does not refer to the fire only; because 

1 mm #5 4gm^ M 2 S Pr. 
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fire cannot remain lonely, as there are scriptural and Smrti 
texts to show that there is trinity of the elements* 

ISfcTYUPAKRAMlDHIKARAtfA 5 

? 9 Samaria casftyupakramadamfiaivafk cnnupoyya 

It is common before the beginning of the way; and 
the immortality (is that which is obtained) without 
having burned., 

Both the knower and the other follow the common 
route till the path begins with light, eta because the scripture 
says that the knower reaches the Brahman by traversing 
the path of light etc, * When all desires, which once dwelt 
in his heart are undone, then the mortal becomes immortal! 
then he obtains the Brahman' (Kath> II-3-14). Here the 
statementSp such as the immortality and the attainment of 
the Brahman refer to the starting of meditation without 
breaking the connection, .that the self bears to the body and 
the sense organs. 



\| ^pf «rt% ftsfa: qi^: )e\ 

trerifti TOf^w^n^lI C (I • 
«ifaiftra2ta if sill: «Tf «fl^CT*w^^ aa&aw- 

^k wmmw fi^ws^: ii % ii 

51 %33 qWfwftww SJFWrfta^r JRTO^, ^W«T .^I?Tft- 

fIT?T # 11 

8, Tadttpiteh safhmmvyapade&M 

It is so ; since upto the union with that Brahman 
is stated- the continuance of SaihsfEta* 

The self is connected with the body until he reaches the 
Brahman by traversing the path of light, etc. Therefore the 
statements on immortality etc. should be explained in the 
way mentioned above, 

9. Suk§mafh pramupata^ca tatkopalabdheh 

And the subtle body persists f on account of it be- 
ing so, observed in the scriptures, 

A subtle body persists even after his departure from the 
gross body; otherwise he cannot traverse by the path* A 
subtle body is accepted not only by this reason but also because 
the other proof s, are observed in the scriptures such as the 
conversation with the moon etc. that establish the ex- 
istence of a subtle body after departure* .The scriptural text 
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is this:— He should reply to him,'(K0"?* 1-13). Speak as 
the truth ' (ftztff. 1-56). 

10. NopamardenUtah 

Therefore not in the way of the destruction of 
bondage* 

For the above reason s the statement of immortality, 
such as 'Then he becomes immortal 9 (Kath. II-3-14) does 
not mean the destruction of the connection of the self with the 

body* 

11. Asyaiva copapattefttQtnzi 

And to that very subtle body there belongs the 
warmth, this only being reasonable. 

There is reason to hold that the subtle body persists even 
at the time of the departure of the self, as the warmth is 
apprehended in certain part as the quality of the subtle body, 
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when lie departs leaving the gross body. As the warmth is 
not apprehended in other parts of the body, it is not the 
quality of the gross body* 

12c Praii&edhudiii Genua sunmi spado hyeheqUm 

if it be said that it _is not so on account of the 
denial of his going up s we deny this for it is meant 
there the departure of the breath from the soul. 

v This is olear according to some. 

* He, who has no desire, his Praitas do not pass forth ' 
(Brh. IV-4-6), That means the Pranas do not leave the wise. 
Hence the wise attain the Brahman here alone. This is not 
so. The wise, that leave the gross body, pass through the 
path of light, etc, and for that purpose the Praftas do not 
leave him. Hence it is stated thus * His Pmnas do not pass 
forth' {Brh 9 LV-4-6). This fact has been clearly stated in 
the version of the Midyandinm thus : * But of him s who 
has no desire* who is free from desire, whose desire is 
satisfied, whose desire is the self only, the Prityas do not pass 
forth/ (Brh. 1V»4«6), 
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13. Smaryate ca 

Smfiis also declare this* 

The Smr£* texts also show that the wise depart by means 
of an artery of the head. s Of those arteries one is situated 
above ; by which the soul reaches the Highest goal piercing 
the disk - of the sun and passing beyond the world of the 
Brahman (Hira^yagarbha) * (Yajn. Smr. 111-167). 

PARASAT&PATTYA!jH!KARA$A 6 

14. Tuni pare tatka hyuha 

They unite with the Highest ; for thus the scripture 
says. 

The scripture says— 4 The fire unites with the Highest 
God 1 (Chdnd. VI-8-6). That means those, that leave the 

1 tfft omitted M 3. % f^pTW*t M 3. 



body* have their place of rest in the Highest God with the 
elements associated with them* 

AViBHiGlDHXKARA^A 7 

15. Avibhsgo vacattat 

Non-division according to the statement. 

The statement of their attaining^tbe Highest Self, means 
that they are not divisible from the Highest Self, because 
there ■ is no reason to hold a meaning different from that 
accepted in previous passage of the text — c The speech reaches 
the mind ? (Chdnd* VI-8-6). The speach etc, do not merge 
in the mind and disappear completely. Hence it is stated 
that 'they are not divisible from the Highest. 

TADOKODHIKARA2STA 8 

16, Tadokogtajvatanafh tatprdkUBfitadvltro vidyM* 

snmatthyM tacche^agaiyanusmftiyogMcca 

hardunugrhitdh sfatudhikayu 

The point of the abode of that Self, (i.e. f the heart) 

1 nwmi Pr. 
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becomes illuminated and the path of exit becomes 
clear by the grace of the Lord s who abides within the 
heart and who is pleased with the knowledge and the 
application of the remembrance of the way, which is an 
auxiliary element of that (knowledge). Then the soul 
passes out by the way of the hundred and first artery. 

The self possesses the knowledge (meditation) that acts 
the worship of the Highest Self encased in the heart. He 
receives the blessings of the Highest Self through the power 

"of the knowledge and thinking the way of the departure, an 
auxiliary element of the knowledge. Through the Lord's grace 
the door of the path becomes clear to him. Then he passes 
out by the way of the hundred and first artery. By His grace 
the point of the heart becomes illuminated. • Here the Person 
said to have lived in the heart is the Highest Person, Thus 
say the scriptural and Smrti texts— < The Highest Self 
is seated -in the centre of the flame ' {Tait. 11-11-26). * I am 
placed in the hearts of all ' (Bhag. Gu XV- 15). 

RAS'MYANUSlRADHIKARANA 9 

17. Ratftnyatwtfttft 

Following the rays (he goes). 



wtihlh w ii U ii 

4 He goes upwards following these rays only ' (Ch&nd. 
VIII-6-5). Here it is said that the wise go through the rays 
onjy. The rays are at night also as their warmth is apprehended 
there in the summer etc. But the warmth is not apprehended 
in dewy season ; because it has been overpowered by snow. 

NIS'lDHIKARAlSTA 10 

18. Ni&i neti cenna sambandhasya yUvaddeha- 
bhuvitvud dar&ayati ca 

Should it be said, not in the night, we say no ; 
because the connection persists only as long as the body 
does. Scripture also declares this s 

Death at night has been treated contemptuously in the 
text, beginning with, ' The day and the bright half of the 
month etc. ' and ending with \ The contrary is condemned ' 
Therefore the wise who die at night do not reach the 
Brahman, It is not so. The w T orks have the connection with 

1 ftfa M 2. s firjl: omitted Pr, 
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him, only as long as he is connected with the body. Even 
those works* which have begun to produce the results, are with 
him, ooly as long as he is connected with the final body* Hence 
they do not stand in the way of the attainment of the 
Brahman. The scriptural text shows thus— 1 For him there is 
delay only as long as he is not freed from the body, then he will 
be united ' (Chand* VI-14-2). The contemptuous treatment 
about the death at night refers only to other persons (ue, 
( persons other than the wise), 

DAKSIljlYANADHlKARA^A 11 

19. Ata&cZlyanefii dalqine 

For the same reason s also the death during the 
southern progress of the sun, 

For the same reason i.e* t because there is nothing to keep 
the self any longer in the bondage of Samsdra, the wise reach 
the Brahman even if they die during the southern progress of 

the sun, 

1 gffrifanr Pr. . • |dt* added after ;M 2* 
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20- Yogindh prati smafyeie smftrte caite 

And these two paths are t with reference to the- 
Yogins* mentioned in the Smrtis as to be remembered. 

* Oh ! Arjuna* I shall tell you (now) the Kmla 9 by which 
after departing from this life, Yogints do not come back, 
or do come back' (Bhag, Gi« VIII-23). . This passage does 
not mention the time of death. But it mentions the two paths 
one beginning with light etc. and the other in contrary, for the 
sake of thinking by the Yogins,, The Stnjii text is this — 8 Oh ! 
Arjuna, on knowing these two paths, no wise become 
deluded s (Bhag. (H. VIII-27). 

Thus ends the 2nd PSda of th^ 4th AdhyIya* 
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ADHYAYA IV, PADA III 

ARCIRADYADHIKARAlilA 1 

L ArcifUdinU fatpmthiteh 
On the path beginning with light, that being known. 

The wise traverse on one and the same path of light etc. . 
because this path is referred to in all the texts with the same 
mark. 

VAYVADHIKARAl^A 2 

2 . VUyumabdudavis f e§avi$ f es®hhyUm 

From the year to Vctyu {i.e., the wind) ; on Account 
of non-specification and specification, 

* From the months into the year, from the year into the 



sun s (Chitid* IV.- 15-5). In one text, the Devaloka (world of 

the gods) is mentioned between the year and the sun* In" 
another text V&yu (i.e., the wind) is introduced between the 
year and the sun. The word Devaloka (the world of the gods) 
refers to V&yu [i.e., the wind) without any specification. 
The word Vfiyu (i.e., the wind) refers to the same with 
specification. Therefore Vdyu (i.e., the wind) alone is referred 
to by the words, Devaloka (the world of gods) and * V&yu \ 
Therefore V&yu is to be placed after ' the year f and before 
' the sun/ 

VARUtflDHIKARAJJA 3 

3. Tatitodhi vatundh sambhamlhat 

Beyond lightning there is Varupa ; on account of 
connection. 

After lightning comes Vamna* The lightning is within 
the clouds. Varufta is the presiding divinity of water contained 

1 413319: Pr. ' f m ^l#W«*teft A l s Pr. 
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ill the clouds. Hence it has been apprehended in the world* 
and S'mti that Varuna is connected with lightning. Then 
Indra and Prajapati occur in the order as stated in the 
scripture. There are no other powerful special reasons for 
changing this order. 

ITIVIHIKADHIKARA^A 4 

4, AiivnhikmtallifigM 

They are conductors, this being indicated. 

It* is understood that the presiding deities of light, etc., 
are directed by the Highest Person, as the conductors of the 
wise. There are indications to show that • they direct the 
selves to the Brahman because one of them is seen to be the 
conductor as per the scriptural text ' He takes them to the 
Brahman* (Chand. IV-15-5). 

5. VaidyuUmiva tatastacchruteh 

By lightning alone the wise conducted, because 
the text states that. 

The scripture states thus—' From moon they proceed to 
lightning. That person is non«human. He takes them to the 
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Brahman' (Chand. IV-15.-5). Therefore after reaching the 
person of lightning the wise are taken by him alone, Varuna, 
Indra and Prajapati take part in the work so far only as they 
may assist the person of lightning in his task, 

KARYADHIKARANA 5 

6. Kuryam Budarirasya gatyupapatteh 

They conduct him who meditates upon the effected 
Brahman (i.e., Hiranyagarbha) ; thus Budari thinks, 
. because for him alone going is reasonable. 

Him, who meditates upon .the effected Brahman (Le. 9 
Hiranyagarbha) lead the light, etc. ; because in his case only 
the journey is reasonable. The journey is not reasonable for 
those who meditate on the Highest Brahman, because He is 
everywhere, 

7. Vi&esitaivucca 
And on account of that being specified, 
1 toi: M 1. 
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' The person bom from His mind comes there and leads 
him to the Brahtnan-worids ' (Brh. VI. 2-15). 'I go to the 
residential hall of Prajapati ' (Chand. VIIM4-1). On account 
of these specifications, they lead the wise who meditate upon 
Uiraiyyagarbha alone. 

8. Samtpyuttu tadvyapade&ah 

But on account of the nearness, there is such 
designation. • 

On account of nearness, there is the designation of the 
Brahman in the text ' He leads them to the Brahman ' {Chand. 
IV- 15-5). There is nearness as stated in the text. ' He who 
creates Brahman (Hiranyagarbha) first ' (S'v. VI-18). 

9. Kuryuiyaye tadadhyaksena satotah paratnabhi- 

dhuiffit 

On passing away of the effected world together 
with its ruler, they go to what is higher than that ; on 
account of scriptural declaration. 

1 ft omitted 4 1. 
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No contradiction arises in the text that establishes the 
non-return of the self, though he reaches Hiranyagarbha. . 
When the world of Hiranyagarbha parses away, then the souls 
with its ruler go to what is higher than that. s After living in 
the world of Brahman (Hiranyagarbha), at the time of deluge 
they reach the indestructible One and are released from the 
bondage' (Taitl II- 10-22). 

10. Smrie^ca 

And on account of the Smrii text. 

Accordingly the Smrti begins with, "All these along with 
Brahman " and ends with * They enter the Highest Heaven '. 
(Kurm. M2-269). 

1 1 . Par am Jaimtmrmukhyaivut 

They lead those who meditate upon the Highest 
on account primariness ; thus jaimini thinks. 

On account of the primariness of the meaning of the 
1 arfWM'rfct omitted Pr. f 9wn?5&r omitted Pr. 
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word Brahman, Jaimini thinks that the light etc., lead only 
those who meditate upon the Highest Self. The word 
Brahman in the text s He leads to the Brahman * (Chand. 
IV- 15-6) is used in the primary sense, 

12. Dartfanzcca 

And It is seen declared In the scripture* 

The scripture declares thus : * Having risen from the body, 
and having reached the Highest Light ' {Chand. VIII-3-4). 

13. No, ca hnrye praiyahhisamdhih 

There Is no aiming at the effected Brahman. 

The aim meant in the text * I go to the residential hall 
of the Prajapati ' is not the reaching the effected Brahman, 
The word, Prajapati, according to the text ' The lord of the 
worlds' (Tait. 11-11-3) refers to the Highest Sell only In the 
primary sense. The word, Brahmaldka refers to the Brahman- 
world, by considering it as a compound of Karmadarya 
variety. The scriptural text * They In the Brahman- world ' 
refers to the Supreme Brahman only. The SmrH text s All 

1 3$T^ omitted Pr. 
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they along with the Brahman 5 (Kurm. 1-12-269) refers to 
those who are the residents of the world of effected Brahman 
and resort to the meditation on the Highest as taught in the 
Brahmasutra 1-3-25. 

14. Apratlk&lambatffln nayattii Budaruyapa 
ubhayatha ca dosUi iaikralu^ca 

They lead them whose objects of meditation are 
not symbols, thus BudatUyana thinks ? because there is 
defect in both cases ; and on conformity with the law 
of Taikmiu* 

The clause 'The meditation on the symbols 8 means the 
meditation upon all the sentient and non-sentient beings 
mentioned with the series of terms beginning from name and 
ending with Prana that means the self, viewing them as the 
Brahman or in their essential nature. The clause "The 
meditation upon things other than the symbols ' means the 
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meditation on other than those said above. Badardyatta thinks, 
that the light etc., lead them who know the five-fold fires and 
meditate upon the Highest Self following the latter class of 
the meditations said above. The contradiction with the 
statements made in all the Upanishadic passages arise, when 
the object of meditation is taken to be the effected Brahman 
or the Highest Self alone. If the object of meditation is taken 
to be the effected Brahman then the scriptural texts, ' They 
lead to the Brahman\ (Chand. IV-15-6). and s Having 
reached the Highest Light ' (Chand. VIII-3-4) will oppose this 
view. If the Highest Self alone is held to be the object- of 
meditation, then the text, 4 Those, who know this (i.e., as stated ■ 
in the Pancagnividya) and those too who in the forest medi- 
tate with faith upon the Truth, go to light ' (Brh. VI-2-15) will 
oppose the view. If the object of meditation is held to be the 
effected Brahman then the law of Tatkratu will also be contra- 
dicted. It is stated in the scriptures that those, who traverse 
through the path of light, etc., reach the Brahman and do not 
come back. The knowers of the five fires meditate on the self 
bereft of the Prakrti, and having for his Self the Brahman as 
stated in the text, * He, who remains in the self ' (Brh. III-7-22 






Mdhy,)« Hence they do not meditate on the symbols. There 
is no contradiction with law of Tatkratu. Both of them 

meditate upon the Brahman in different ways* Some meditate 
upon the Brahman who has themselves for His body* Others 
meditate upon themselves having the Brahman for their Soul. 

15. Visre$aiH ca darsfayati 

And scripture declares the difference. 

The meditation on the effected Brahman grants fruits in 
limited places and limited times* thai are different from the 
attainment of the Brahman. This is stated in the text, * He„ 
who meditates upon name as Brahmam f for him there is 
movement as he wishes as far as name extends 1 (Chand* 
VIM-5), 

Thus ends the 3rd Pada of the 4th AdhyIya, 
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ADHYAYA IV, PXDA IV 

SAlftPADYAVIRBHAVADHIKARAltfA 1 

1. SampadyUvithhUvdh svena&ahdut 

On the self, on reaching the Highest Self, there is 
manifestation ; as we infer from the word, i own \ 

4 Thus that serene self, having risen from the body and 
having reached the Highest Light, becomes manifest in his 
own farm' (Chand. VIII-12-2). This scriptural text states 
that the self has been already in possession of 'his essential 
nature and it has, been concealed by the beginningless Kantian. 
When he reaches the Highest Light, it manifests itself; because 
thus has been stated in the scriptural text by the specific 
words, c With his own form \ 
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2, Muktahpratijfianat' 

The released one ; on account of the promise. 

The essential nature of the self has been already in him. 
But this nature including ' unlimited knowledge ' etc., 'manifests 
itself only in Mukti because he is freed from bondage of Kattnan 
at that stage. The promise made in the text. ' I will explain 
further to you ' (Chdnd. VII 1-9-3) is to explain that, whose 
concealment in the waking state etc. has been removed. 

3. Atnm prakaranM 
The self ; on account of the subject matter- 
It is understood from the context that the scriptural text 
'I will explain this further to you ' (Chdnd. VIII-9-3) refers 
to the self as endowed with good qualities such as freedom 
from evil* The text mentioned above begins to describe thus 

s Mf m<m M 1 Pr. 

26 ' 
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* The self is free from evil ' and goes on to say, ' His desires 
are true. His Will is true. He should be searched for ' 
(Chan*. VIII-7-1). 

AVIBHlGENADRSTATVlDIKARANA 2 

4. AvibkUgena df§tatvM 

(The released self is conscious of himself) as being 
non-separate (from the Highest self) ; because this is 
seen. 

The essential nature of this released self has manifested 
itself. Then he experiences the Highest Brahman, who is his 
Self, as non-separate from himself in the manner *I am ffae 
Brahman: "By meditating upon Him in the way mentioned 
in (he Brahma-Sutras IV-1-3 His essential nature is to be ex- 
perienced only in that form. The object, of meditation is only 
what is established by the scriptures — ' He who dwells within 
the self, of whom the self is the body' 4 That thou art' 
(Chand. VI-8-7) etc, 

1 ttraritarafc M 2, Br,- 
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BRAHMADHIKARA^A 3 

5. Bmhmena jaiminirupanyUsudibhyah 

■ Jaimini thinks that a nature like that of the 
Brahman, manifests itself on the self; on account of 
the declaration etc. 

A nature like that of the Brahman* consisting of the 
qualities such as * Freedom from evils J manifests itself in the 
individual £elf. These are the qualities of the Brahman ; Yet 
they belong to the individual self also. This has been under- 
stood from the declaration found in the text, 8 The self is free 
from evils etc.* (CMnd. VIiI-7-1). Same thing has been 
stated in the text, * He is eating, playing, rejoicing ' {Chdnd. 
VIII-12-3). This is the view of Jaimini. 

6. CititanmMtrepa tadutmakatvudityoudulomih 

The intelligence alone manifests, as the self is of 
that nature. Thus Audulomi thinks. 

It is apprehended in the scriptiises that he is only a mass 
1 JJTO omitted M 3. 
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of knowledge. Therefore Audulomi thinks that he is of the 
nature of intelligence alone. 

7, EvamapyupanyUsM purvabhuvltdavirodhaih 

BudaMyanah 

Even it is thos ; on account of the declaration of 
the existence of former qualities, BndarUyapa holds 
absence of contradiction* 

It has been understood that the mass of knowledge is the 
nature of the individual sell Yet the former qualities, such 
as ' Freedom from evils ' etc. are apprehended in him. This is 
stated in the text, 'The self is free from evils.' (Chand. VIII- 
7*1)* The two groups of natures apprehended in the two texts 
are not contradictory each other. Therefore of these two forms 
one does not exclude the other. Therefore the illustrious Bada- 
mya^a thinks there is a collection of both the natures in 
the self. 

SA]&KALPlDHIKARA^A 4 

8. Samkalpwdeva tacchruteh 

By the mere will ; the scriptures declare that. 
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The ancestors etc., that are mentioned in the scriptural 
text * should he desires to be with his ancestors' (Chdnd. 
VIII-2-1) are present at his mere will according to the test 
s By his mere will ' (Chdnd. VIII-2-1). The Highest Person, 
while in a sportive mood is born as the son of Das'aratha 
etc. Vasudeva, by His mere will; In the same manner the 
released self, that is included in the sportive action of the 
Highest Person can have his ancestors in this world through 
his own will. 

9. Ata eva CUnanyUdhipaiih 

For the same reason he has no other ruler. 

The clause ' For the same reason ' means by the scriptural 
authorities viz., l Freedom from sin, true will etc.' (Chand. 
VIII-7-1). The released self is not subject to Karman at any 
time. 

' l *T9rWFl: A 1, M 1, 2, 
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ABHAVADH1KARA1SA 5 

10. Abhuvam BndarirUha hyevam 

The absence of body, etc. Budari opined ; for thus 
scripture says. 

Badari opined that the Released souls do not have the 
instruments, such as body and sense-organs. It is because 
the text ' Verily there is no freedom from pleasure and pain 
for him while he is incorporate 5 {Chand. VIII-12-1) declares 
thus. 

11. BhUvaih Jaiminirvikalp&wanattMt 

The presence of body etc. jaimini opines, because 
the text declares manifoldness. 

There are texts, such as, ' He is one-fold ' {Chand. VII- 
26-2) that prove that he becomes manifold with the help of 

%i ; 5T 3 ^sw^nfrf^c^raw 1 mr&tii f| swt: ssfsfa 5? ^f%?fq 
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the body and the sense-organs. Jaimini opines that the 
instruments, such-as, body etc., are present in the Released 
soul. 

12. Dv'Udastuhavadubhayavidham BndatUyanotah 

For the same reason, BudarUyafia holds that he is 
of both kinds ; as in the case of the twelve-days' 
sacrifice. 

There are texts to show that, as and when he desires, he 
can have body or not. The analogous case is the twelve-days' 
sacrifice, which according to the texts, belongs either to the 
Sattra or the Ahina class of sacrifices. 

13, Tanvabhuve samdhyavadupapatteh 

In the absence of the body, the Released soul ex- 
periences pleasure etc. as in the state of dream ; that 
being possible. 

The Released soul does not possess body that is his own 
creation. In that case he enjoys the sport, with the instru- 
ments created by the Highest Person. This is analogous 

^OTtoWLA 1, M 3. 
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to the creation effected in dreams by the Highest Person. 
This is stated in the text, ' Then He creates chariots, horses, 
roads ' (Brh. IV-3-10). 

14. Bhuve jngradvat 

When there Is the body, he experiences as in the 
state of waking. 

Suppose he creates the instruments, such as body etc. 
Then he enjoys the pleasures with them as one does in his 
waking state. 

15. Pradipavaduvesfastaihuhi darsfayati 

His entering is as in the case of a lamp ; for thus 
the scripture declares. 

The self remains in one place. But it is proved that he 
experiences everything through the pervasion of his knowledge, 
that acts as his brilliance. The scriptures state thus : * That 
self is to be known as a portion of the hundredth part of a 
point of a hair divided into hundred parts, and yet he is 
capable of infinity ' (S?ve. V-9). 
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16. Sv^pyayasampaiiyoranyatampehqavtUviskrtam hi 

It refers either to the sound sleep or to union 
(Sampatti) ; for this is declared. 

'The self being embraced by the Intelligent Self does not 
experience either the exterior or the interior.' (Brh. IV-3-21). 
It is stated that this statement of non-experience refers to 
either to the state of sound sleep or death. ' Alas ! in fact 
now, he does not know himself, that 'I am he ' (Chand. VIII- 
11-1). Thus it is seen that in the state of sound sleep, etc. he 
knows nothing. 

JAGADVYAPlRAVARJADHIKARANA 6 

17. J agdvynpnravarjam praUaranUdasamnihitatvUcca 

With the exception of the activity for the sake of 
the world, he possesses the other qualities ; on account 
of the context and of non-proximity. 

The Released self possesses all the qualities mentioned in 
the texts beginning from 4 freedom from sin ' and ending with 
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' True will \ He does not possess the character of being the 
cause in the creation etc., of the world. From the context, 
it is apprehended that the Highest Brahman alone possesses 
the power of the creation etc., of the world. The text begins 
with 'From Him are born all these beings ' and concludes 
'That is the Brahman 9 (TaiL 1-2-1). Moreover in texts 
dealing with creation, etc., the Released self does not find a 
place. The Released self possesses greatness, that has not 
been concealed by anything. He experiences the Brah- 
man in His complete nature, possessed of unsurpassed bliss. 
The creation etc., conducted by the Brahman are only 
the sport for Him. This has been stated in the Brahma- 
Sutra II-1-33. 

18. Pratyaksopadesnditi centmdhiknrika- 
mandalasthokteh 

If it be said that this is not so ; on account of the 
scriptual text ; not so, because it refers to the state of 
him who resides within the spheres of those entrusted 
with special duties. 

1 tfa omitted M 2, M 3* 
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This is the teaching of the text: * He moves through 
these worlds, eating what he desires, and assuming any shape 
what he desires' (Taft v 1-10-5). Hence the Released self 
creates the worlds. It is not so ; because they are the 
pleasures of those who are in the region of Hiranyagarbha 
etc., who are entrusted with special duties. Indeed the text 
does not say that he controls those worlds. 

19. Viknmvarti ca taihnhi sthitimuha 

The Released self experiences the Unchangeable 
one ; the scriptures state his condition thus. 

His pleasure consists of only the enjoyment of the 
Brahman in His real and entire nature, that does not undergo 
any changes. His condition has been stated in the text thus : 
'Bliss indeed is He; having obtained that Bliss, he becomes 
blissful 1 (Tait. 1-7-1). 

20. Dargayata&caivaih pratyJtsJnutnftne 

And thus perception and inference show. 

* ^iflAL 
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This fact has been stated in the texts of S'ruti and Srnrtt 
'From this Self mentioned above, verily, the spatial ether 
came into existence' (Tait. 1-2-2). 'Oh! Gargll verily, 
under the ruling of this Imperishable One' (Brh. 1II-8-9). 
There is also the Smrti. 6 1 am the source of all ; everything 
proceeds from Me' (Bhag. Gl. X-8). 

2 1 . BhogamUtrasUtnyalingUcca 

And on account of the indication, namely, ' equality 
in enjoyment only \ 

* He enjoys all desires and the omniscient Brahman ' 
{Tait. 1-2-2). This scriptural text says that the Released self 
is -equal to the Highest Self, only in so far as enjoyment of the 
true nature of the Brahman. 

22. Amvrtiili gabdat anuvttih tfabdut 

No returning; according to the scriptures. No 
returning ; according to the scriptures. 

Consider the scriptural text & He, who lives thus all the 
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life through^ reaches the world of the Brahman and he does 
not return 9 {Chand. VII!- 15-1)* The Released self becomes 
free from all. that has concealed his true nature. The host 
of qualities such as* * Freedom from sin 9 manifests themselves 
in him. He experiences the Highest Brahman, who is 
unsurpassable Bliss. He does not return again to this world- 
This has been so determined. Thus the entire truth of the 
doctrine is perfect and faultless. 

Thus ends the 4th Pada of the 4th AdhyXya. 



1 M 3 reads the following verse after the colophon : 
M 1 reads the following verse after the colophon : 
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